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PREFACE. 



It is a matter of great satisfaction to me, to be able to in- 
troduce the fifth volume of tliis series, whicli, perhaps, is a little 
late in its appearance, owing to the illness of the translator 
and to the Chhrindogya having interposed itself between this 
and th(‘ first two volumes. 

The late Professor Max Muller, to whom Cndia is under a 
dee]) debt of gratitude, expressed, in a letter to me (printed 
overleaf), his desire to accept the dedication of the- transla- 
tion of the Brihadnranyaka Upanishad. I therefore take this 
opportunity to announce to the public that the translation of 
the Prlhadaranyaka will accordingly be dedicated to the 
memory of the departed Professor and will be issued in con- 
venient parts* 

My heartfelt thanks are due to my friend Mr, E* Kuppu- 
swami Aiyar, High Court Vakil, for the great help he 
rendered me in revising this translation. 

t>EA.S, 

Aiml loot 


Y. a BE8HACHABEI, 

PulilisJier,^ 


7, Noeham Gardens, 
Oxford, 

19th December 1899. 

<Dear Sir, 

I had already seen some of your Upanisliad transla- 
tions. They are very creditable to you and to your fell ow- 
-workers, such as Pandit Ganganatha Jha. They re])re- 
sent a real step in advance and I hope you will continue, 
your very meritorious work. The Upanishads are e.\- 
tremely difficult to translate into English, and many {pas- 
sages lend themselves to different translations. I have myself 
translated the twelve most important Fpanisb ads in tlie 
Sacred Books of the East, and you will find that I often 
discover in them a meaning different from that which 
you assign. I doubt whether w^e shall ever arrive at unani- 
mity in this respect, but I highly appreciate your 
translation as a help towards that unanimity. 

If you trumlate the BrihadAramjalca Uj^ani^had I fduxll 
mccept its dedication to me as a real honour. 

Believe me, 

» Yours very sincerely, 

E. MAX MULLEE. 

To 

M. E. Ey. 

Y, a SESHAOHAEIAE, Avn., b.a. b.u., m.b.aj.. 
High Cowrt ValcU. Madras. 


€l)c ^-itarega llpanisl)tt^>. 
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SRI SANKARA’S INTRODUCTION. 


OM TAT SAT. 

Adoration to ttie Brahman, Karma has been ended 
with the Knowledge of the Brakvn^i, The 

highest goal of Kanna combined with Knowledge has 
thus been concluded with the Knowledge Dktha, It 
has been then said ‘’This is the true Brahman <^led 
Prana ; this is the only God. All th e Beaas are 
the ^ various ina m£^jatmM-jpL^ 
attains oneness with this Prana attains the I)evas‘^\ 

Some think that this becsoming one with the Deuas isjf,/** 
the highest object of human e^ndeavour; that this i^j ^ 
emancipation ; that this is to be attmned by the aid oft * I- ; 
Knowledge and Karma combined ; and that there isi j 
nothing beyond this. With a view to refute them the| 
subsequent Upanishad beginning with ‘ Alma va idam 
is commenced to enjoin the Knowledge of the pure|f 
Atman. How is it inferred that the subsequent por- 
tion of the book is intended to enjoin the Knowledge of 
thepnre Atman nnconnected with Kama? Because no 



2 


THE AITAREYA UPANISHAD. 



other purpose can be inferred. Moreover, it will be 
shown by the text “ It inflicted him with hunger and 
thirst’’ etc., that the_J}4y^s previously mentioned 
such as ' etc., are subject to Sctmsam^ being 

s ubject to faults, such as hunger. All Jhat is subject 
toJbjaJo^SLeta is only in- Samsam, But according to 
the Srutis, the highest Brahman is above hunger etc. 
Very well, let thus the knowledge of the pure 
Jitman be the means to emancipation. But the non- 
performer of Karma alone is not entitled thereto ; for 
no such distinction is declared and there is no mention 
of a distinct order of Sanydsins. Again, it is after en- 
joining Karma described in the thousand Brihatis that 
L4he Knowledge of the Aiman is introduced. Therefore 
'the performer of Karma alone is entitled. N or i s the 
\ Knowledge of the Atman unco nnected with Karma ; 
for the summing up here is similar to that in the 
beginning. Just as in the first portion of this Upa- 
nishad, in the Brdhmama * and the Mantra,’* by the 
texts ‘'The sun is the Atman"' etc., the PuruBha 
oonnected with Karma, i.e,, the Sun, has been said to 
he the AtmaH or soul of all living things^ immoveable, 
* moveable, etc. ; similarly, in the last portion, beginning 


* MOfVira portions of the Upanishads are pithy and condensed 
like aphorisms, whereas the Brdhina'm portions are explanatory to 
'them. , !' ' 
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with ‘‘ the Bralim/in is this Indra,"^^ etc., the Brahman 
is said to be the Atmmi of all living things and it will 
be concluded by saying all that is immoveable is 
guided by the Brahman ns,m^ B7'^ua. Similarly it is 
said in the Sumhitopwnishad also. Having there stated 
tliat the , Brahman is connected with Karma by the 
texts “ It is this Brahnan alone which the followers of 
the Rig Veda seek in the great uldha or the thousand 
Brihatis ” ; it concludes by saying they say that this 
B^ythman is in all beings.’’ Similarly the identity is 
declared by saying ‘‘ one should know that the Mmartr 
ijidicated in the text ‘ He who is in the Sun ’ and the I 
AtmrMn indicated in the text ‘ He who is this, bodiles8| 
Fmjndtmaii^ are one and the same.” In this ITpanishadi 
also beginning with the question ‘ who is this 
it will be shown tlmt he is the Prajndtman according 
to the text ‘ Knowledge is Brahman.'* Therefoie the| 
Knowledge of the Atma^iis not unconnected with KxmmiJ,, 
It may be said that this refutation is mere repetition and 
therefore useless. For, in the Brdhmana, beginning with 
the question “ how Oh sage, am I Prana &c.,” the Self 
has been determined to be the Sun (by the sage’s reply). 
Here also in replying to the question “what is that Self” 
it is determined once again that the Self is all this. 
So it is mere needless tautology. T o this we rep ly ‘ No/ 
There is no fault of tautology as it serves the pu^ose 
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of a scertaining another aspect of the same Xtman. 
How? Either because it serves to ascertain, of the active- 
Atman, other aspects, viz., the creation, the protection 
and the destruction of the universe, etc., or because it 
serves to lay down only the worship of the Atman or 
because the subsequent portion of the book beginning 
with Atmd va^ etc., serves to show that even the active 
Atman can be worshipped without the help of action,. 
As this fact has not been mentioned in connection 
with, the Karma-ldnda, so here, it is given that the 
^one Atman without a second is to be worshipped. The 

one with the worshipper 
him. The Aimaoi, though one,"isTn tlie 
performance of Jumna looked upon as something distinct 
but the same can be worshipped as not different when 
Karma is not performed. So there is no fault of repetition. 

It is said in the V sofanishad “ He w^ho knows 
both Vidyd and Avkly& gets over death by A vuhjd' 
and attains immortality by Vidyd.'^ Only doing 
Karma or one’s own duty one should like to live here- 
a hundred years.” Nor does the life of mortals extend’ 
beyond a hundred years, leaving the time during 
#hich on© can worship the Atman after renouncing 
Karrma. It has been shown also that the life of men- 
consists of as many thousands of days. The hundred* 
years of life are taken up with Karma. The Mantra^ 
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‘‘ onl}?- doing Karma, etc.*^’ has also just now been stated. 
Similar]}^ also the texts “ He performs Agniholra for 
life,” ‘‘ One should perform sacrifices on the new moon 
and fall moon days for life,” etc,; also ‘^They burn him 
with the sacrificial utensils.” There is also the 8ruU’ 
which declares that man is born wdth a three-fold obliga- 
'ti on . l^h a s th e in j unction about Sanydsa etc. , acoordin g i 
'to the text “They then renounce and live as mendicants” 
is a statement intended to eulogise the Knowledge of 
'the Atman or applies to those who are disqualified to 
perform Karma, such as the blind and the lame, &c. 

All such previous arguments are not sound ; for th ere ' 
can be no motive to act there being no use in pexfqrm- 
jng ./y.rrm/e when the highest truth JsJ<^ As foi 
the statements, that the performer of Karma, alone 
attains Knowledge of the Atman and that the Know- 
ledge of the Atmam is connected with Karma^ they ar^ 
not maintainable. .^tiojA is inconsistent in one jwli< 
Jhavin^ known the higTiest Brahman as ^ 

and thus been perfect and free from all ^ the faults o ^ 
■Sammra does not find any benefit to his Atmat 
•either from what he had done or what he has to 
do. If it be said that he does it, because it is en^ 
joined, although he sees no good in it, that caiinot be; 
for he has realised the Atman which is subject to no 
injunction. It has been seen in the world that he srho 
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seeks some benejSfc to himself — the attainment of some- 
thing desirable or the averting of something not desired 
— and the means thereto is subject to injunctions ; not 
he who sees that the Brahman, contraiy to that and 
not subject to injunctions, is his Atman. If even he,, 
wlio sees that the Brahman is his Aiman and therefore 
jis not sul^ect to injunctions, can be commanded that all 
j men should ever perform eveiy Karma, this conclusion 
I too is not desirable, nor could he be possibly command- 
led by any because even the Vedas are born of him. For 
none is said to be directed by his own words proceed ing 
^from his own wisdom; a wise master cannot be directed 
by an ignorant servant. Nor could it be urged th at a s- 
the Vedas are etertial they have authority of themselj^es 
to^oniniand^^^a^^ For the fallacy here has already 

|been pointed out. Even for the same reason, the fault 
^in tlie assertion that ‘ all men will ever have to perform 
every Karma, also unavoidable. If it be said that 
the SAstra itself enjoins it, i.e., as the necessity of per- 
forming Karma has been laid down by the Sdstru, so 
also the knowledge of the jitman is enjoined by it on 
the perfarmer of Karma alone, we say ‘ no for it is im- 
Ipossible that the Sastra could lay down contrary pro- 
positions. I It is not possible to lay down that the same 
thing is unconnected with Karma performed and to be 
per|brmed and also that it is the contrary of that, just 
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as it is to postulate that fire is both hot and cold. 
Again the desire to attain what is desirable and the 1 
desire to avert what is not, are not produced by the j 
Sdstras^y for they are found in all living beings. If' 
both of them were the products of the Sdstms they 
would not be found in cow-herds etc., as they are not 
acquainted with the Sdstras. It is well known that 
what is not self-evident, should be laid down by the 
Sdstra, If therefore the knowledge of the Atmcm were 
made by the Sdstra to be inconsistent with past and 
future K(trmas how could it again, contrariwise produce 
action in the Self as coldness in the fire or darkness in 
the Sun ? If it be said the Sdstras do not teach so, we 
say ^ no ; ’ because of the concluding text One should 
know that That is his Atman and that Brahman is in- 
telligence,” and also because the texts “ Therefore seek 
the Atman alone,” “ Thou art That,” etc., refer to the 
same idea. ' As t he Ka rma-hdri da of the Veclas, preach- 
ing an active Self, is merely a means to realise the 
real inactive Self and therefore not contradictory to 
Gndna-lcdnda^ so when the Knowledge of the real 
Self arises we cannot reasonably deny it or assert it to r 
be false. 

If it be urged that there is likewise, no use in the 
act of renunciation , we say ‘ no ; ’ because the Gita lays 
down that there is no need for a man being inactive. 
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Hence those who say that ' knowing Brahman, a man 
should observe self-denial/ commit the same mistake- 
:To this we reply ‘No.’ Because pe r.fect.,g_elf-deriial 
meaps, cess ation of all actions. is. in 

’ whereas in x’eality he is full 
and perfect and therefore has no need of being active- 
This ignorance is in ^^beings. 

j[t is found that whenever one is prompted by a 
desire for something, he puts forth activity through 
speech, mind and body. For it has been clearly settled 
in the Vajasaneyi Brakmana that Karma for obtaining 
the five-fold object of son, wealth etc., springs from 
desire, as in the texts “ Let me have a wife ” and 
These two, that is, the ideas of ends and means are 
certainly desires.” As the activity of speech, mind and 
body originating in the faults of ignorance and desire 
and known as pdnUha, Le., five-fold (desires), is impossi- 
ble in a Knower free from the faults of ignorance etc., 
the perfect self-denial, is mere passivity and not any- 
thing to be actively performed, such as sacrifice etc ; 
and such self-denial is the very nature of the Knower 
and therefore no idea of necessity is required. It is not 
fit to ask why a person travelling in darkness does not, 
when light dawns, fall into a pit, mire or brambles etc. 
If it be said that such self-abnegation being a matter 
of course is not fi.t to be the subject of an injunction 
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and that if one in the householder’s state acquires the 
^knowledge of the highest Brahman he may remain 
in that state without doing Karma and need not go 
elsewhere. To this we replj% ‘it cannot be;’ for the hou se- 
Ijplder’s state is based on desire, it being settled in the 
texts that “Thus far is desire” and “ Both these are 
-certainly desires.” Selfri^bbnegation means the perrna-' 
nent cessation ot all connection with o bj ect s pf d esjr e , 
such as son, wealth, etc., and not merely going to an- 
other order. l.''herefore, it is ii^ipossible for a Knower 
who has gene beyond all a.ctions, to l^d^ a househ^^^^^ 

life. 

Brom this it follows that it is not necessary for a 
knower even to serve his preceptor or to perform tapas, 
Flore some householders from fear of begging for bread 
and from fear of ridicule argue thus, displaying the 
subtlety of their intelligence. (They argue that) as 
there are injunctions binding upon the Bhiksim 
'{Hanymhi) such as begging for bread etc., even a house- 
holder wishing only to keep his body from falling, freed 
from the desire of both ends and means and seeking 
only food and raiment just to keep his body, may well 
remain in his house. Thisjs unsound; this argument 
‘has already been refuted on the ground that the resol u- 
'tion to live with a wife springs from desire. As in the 
aBsence of a wife, there is no necessity of hoarding 



10 


THE AITAREYA HPANISHAD. 


wealth for a man who is only desirous of food and 
raiment for the support of his body, he is virtually 
a mendicant (Bfiikshu). It may^ be urged that just 
as there are regulations binding upon the men- 
dicant in the matter of begging for bread, etc., 
to support his body and in observing cleanliness, so- 
even a householder having Knowledge and free from 
desire may to prevent sin, be inclined to perform 
always and in due form all obligatory Karma, being 
directed by the texts ‘ Incajjivam' ‘a man should per- 
form sacrifice all his life,’ etc. This has already been 
refuted on the ground that a Kno wer be ing liaWe to no 
?SE2SLaBds ^annot possibly be"^o mmanded. "iSTor "could 
it be objected that the inviolable injunction to perform 
for life is thus rendered useless. For it serves 
its purpose by its applicability to the ignorant. As for 
the Pegulation about the activity of a seeking 

oalf to support his body, that is not the cause- 
of his activity. Just like the quenching of thirst 
to one engaged in Achwmma (sipping water from 
thep^m of the band before religious ceremonies), it- 
araat be understood not to. be the motive to the let. 
But in the case of A<jn.i}wtra ete., it cannot similarly be 
^ed that the tendency to perform them is a matter 
of course. If it be urged th^ even an injunction about 
an act which will be done as a matter of course is. 
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certainly useless as there is no benefit to accrue, we say 
no, lhat injunction being the result of previous activ—l 
ity and it being a matter of great effort to deviate fro nr 
that, the self-abnegation, which is a matter of course 
with the Knower, is repeatedly enjoined on him as 
obligatory, by the texts. Even one who is not 
Knower but who is desirous of emancipation should 
enter the order of a Sanydsm. On this point the text 
The peaceful and self-controlled &c.,” Santoddntah 
etc.,’’) is an authority ; for the control of the external 
and the internal activities of the senses and other 
aids to the realisation of the Aimcm ai*e incompatible 
with other orders of life. 'Jins we also learn from the 
Svetasvatarojpanishad '‘To those past all orders of 
life he taught well the highest and the holiest 
truth sought after by all tlie seers.” In the 
yoj>m%s ha d we find “ Not by Karm i, not by ofispringl 
pot by wealth, but renunciation alone, can men attaiiJ 
i^mraortalit}^” The SniYiti also sa3’s “ Having known” 
the Self one should observe renunciation of Karma^^ 
also ‘ Let one live in that order of life which is a 
naeans to the knowledge of Brahman, i,e,, Sanydsa ; 
for it is only in one, past all the fox^r orders of life, that 
Brahmacharya and other helps to knowledge can all co- 
exist, and these are impossible in a householder’s life. 
When a means is not properly followed it can never 
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accomplish any object. As for the Karma, proper to 
the order of a householder and auxiliary to knowledge, 
f its highest truth has been summed up as the beopming 
I one with the Devas, a fruit wh ich i a pu reh^ wor Id ly . If 
^ the performer of Karma alone could acquire the know- 
ledge of the Paramaiman, then the end of the results 
of his action is impossible which are all worldly. But 
if to this you say, they are indirectly connected with 
him, we repl}?' ‘that cannot be for the knowledge of 
the Atman has for its subject the Atman, an entity 
opposed to them. The knowledge of the real nature of 
the .Mma7i which is beyond all name, form and Karma 
is the only means to immortalitj^. If it were connected 
with attributes and fruits of Karma that know- 
ledge cannot relate to the nature of the Atman 
'which is devoid of all attributes, and that is also 
not right ; the djasa/tieyi Bnlkmana^ in the passage, 
“But where to him everything becomes the Atman 
alone etc.,” having denied that the Knower has 
any connection with activity, agency, fruit, &c., shows 
' in the passage “ But, where he sees duality etc.,” that 
. Sams&ra, consisting of deed, doer and fruit, is the goal 
I of one who, on the contrary, is ignorant; so, in this 
j Upanishad also having summed up the result which 
I consists in becoming one with the JDevas, who are sub" 
I ject jjo hunger, etc., it proceeds to explain for the sake 
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of attaining immortality the knowledge which has for 
its subject the pure entity which is the Atmmi of all. 

Theimpediraent raised by the three-fold debt is only in 
the case of the ignorant, in the attainment of the world 
of the mortals, the departed ancestors and the Decas- 
and does not exist in the case of the Knower, accord- 
ing to the which determines the means of attain- 

ing the three worlds, This world of mortals, only bj" 
a son etc.” The absence of the impediment owing to 
the three-fold debt in the case of the Knower wishing for 
the world of the Atman, has been shown by the text 
“ what shall we do with oiTspring etc.” “ So says the seer 
named Kdvasheya who knew the Brahman etc. Also the 
KoushUahi 8dkhd says ‘‘ The ancient sages who knew 
the Brahman did not perform the Aynihoiray 

Therefore it may be then urged tl»at the ignorant, 
seeing that their obligation is not discharged, cannot 
consistently turn Sanydsins. This is not right ; for there 
can be no obligation incurred before one enters the 
order of a householder. If even he who is not competent 
to perform Kama can be under an obligation, then the 
undesirable result will follow, that all will remain 
under obligation. According to the text Let one 
leave his home for the forest and turn 8a.nydsin, or 
otherwise, even from the order of a bachelor, either 
from home or from the forest, let him turn a 8a>nydsin, 
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the order of a Sanydsin is enjoined even oh one 
in tlie householder’s order, as an indirect aid to the 
realization of the Aimcm. The Srtdls ‘ Ydvajj warn ^ etc,, 
sufficiently fulfil their object b}’' their applicability to 
the ignorant and those who do not long for ^mancipation • 
We read in the Chh^ndogyopanishad also that in the 
case of some, performance of Agnihotra for twelve days, 
and subsequent renunciation of Kcmnd, are enjoined. 
As for the argument that the order of a Scmyddn is 
only for those who are incompetent to perform Karma 
it is unsound ; as in their case, there is the separate 
text of the Sindi *‘He who has discontinued the fire or 
‘ never maintained it etc.” also the Smritis make it well 
known that any one may without distinction enter any 
of th e oilers of life, or go through them all. As for 
the argument that the self-abnegation being a matter 
of course in the case of the Knower, is not specifically 
enjoined by the 8d$tras and that therefore there is no 
difference whether one stays in his house or in the 
forest, it is fallacious. For self-denial alone being a 
matter of course with him, he cannot stay in any 
other order ; as we have already said that his staying in 
the other order is prompted by Karma springing from 
desire and that the mere absence of it is w^hat is denoted 
by perfect self-denial. Acting recklessly is entirely 
out of the c^ues tipn in a KnoweR nPor that is understood 
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to be the way of extremely ignorant persobs. Even 
the performance of Karma enjoined by the SastTanS 
is considered not to be binding on the Knower of the 
Atman as being a heavy burden, is it possible for him to 
lead a reckless life like an ignorant man? It is well known 
that a thing perceived by a frenzied or a diseased eye 
will not appear to be the same after the frenzy or 
•disease is removed: for the former appearance had its ori- 
gin only in the frenzied or diseased eye. Therefore it 
is settled that in the case of the Knower of the Atman 
there can be no reckless action, ox' performance of any 
duty, except perfect self-abnegation. As for the text 
He who knows both Vidya and Avidya together etc/' 
the meaning of it is not that in the case of the Knower, 
Avidyd exists along with Vidya ; but the meaning is 
that they may exist in the same man, not together 
the same time, but at different times. Just as the per- 
ceptions of silver and the mother-of-pearl in a mother- 
of-pearl may exist in the same individual at different 
times; as th^Kdihalm says “ These two— what is known 
Avidyd and what as Ffd?/a— travel apart and lead in 1 
diffei’ent ways,” thei'efore there can be no possibility of | 
Avidyd where there is Vulyd. etc., are the 

means to the acquisition of Vklya^ aceox'ding to the 
By iapaH, know the Brahman ” etc. Karmas such as 

also the 
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Tatid called Avidya, because they are the outcome of 
I ignorance. Having acquired knowledge by that, one 
;i crosses death, i.e., desire. Then being free from 
i|desire and having renounced desire, one attains immor- 
|tality by the knowledge of Brahman. This is the mean- 
ing of the text ‘ Having crossed death by Avulyd, one 
attains immortality by Vidyad As for the argument 
that the whole of a mortars life is taken up with 
Karma according to the text ‘‘Only doing Karma let one* 
wish to live a hundred years,’’ this has been refuted 
by showing that the text applies to the ignorant and 
that Ka rma can not co-exist with knowledge- As for 
the argument that the sequel being similar to what has 
been already stated, the knowledge of the AUnan is not 
opposed to Karma, this has been already refuted by 
showing that what has been stated relates to the con- 
ditioned Atman and the sequel to the unconditioned. 
We will also show this in the commentary. Therefore, 
the subsequent portion of the book is begun for the 


purpose of explaining the know^g^e^of the onene,§^^^^^^ 



®l)e :^itarcBa llpattisliai). 

' 0 


'v;., ^KHANDA I. 





. sricqr ^ I 

fqqci: 1 ^ ^ S[f^ 11 \ 1» 

(A.11), this vj^as only one Atm^n at first. There was 
nothing. Q^ser active, He thought “ I shall create 
worlds,” >■ /' ' 

’ Qom.—At'tn(^n is from the rpQti,,yvihi 9 h, means ‘to 
obtj^n,’ ‘ to palff’ pr 'to oojo)’ ; ’ or ‘ tcj ppr''’®*'*^® 

The , lsi; t'‘e highest, omnisfiietrt’ omnipotent, 

devoid of all the ,a,tjtributes of 8.uc,h ae hunger 

etc., naturally eternal, pure, intelligent anfi free, itnbprn, 
undecaying, immortal, fearless and without a second. 

—the universe already stated apd diversified y^>th| 
f^diftinctions of name, form and was the.onej 

alone. . 4 ( 7 rT— heforelfie“'cfeaH^ of the uni-| 
verse.- Is 'he not now the same, ,the^^one en^^^ • Hot 
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.'that he is not. Why then is it said it «;a.s ? Though 
pyen now he is surely the one entity still there is a 
|distinction. The distinction is that before the creation 
’the universe, with no manifested difference of name 
jand form and one with the Atman, was denoted by the 
word ‘ Atman ’ alone; but now, owing to. the manifesta- 
tion of the difference of name and form, it is denoted 
I ^/^S5«LJSord8__^al8o 

Just as foam, which7>)efore the separate manifesta- 
tion of its name and form, from that of water, was 
capable of being denoted only by the word""" wafer ;’ 
but when it becomes manifested by its difference 
of form and name from tliat of water, the same sub- 
stance, water, is denoted by more than one word, 'i.e., 

‘ water ’ and ' foam’, and foam is denoted by the one 
word ‘foam.’ Wdayuf/aaeAarta,— nothing else. Mishat,’ 
-active; something- else, like the pradhdna of the 
Smhhyas, independent and material (not spiritual) and 
hke the atoms of the followers pf the school of KaTiada, 
there is not here any entity other than the Atman . ' 

Atman aX one. this is the meanino- ' 
He, omniscient by nature,'' the'TSriK^rth^t 
shall create worlds.’ Hbivcouldhe baVeseeh (thought)- 
before the creatin' being devoid of the organs of 

activity V This is no fault; bi^se of his bemgom- 

so the^rhn^^^^ also s^s- 


1-9 


WITH sRi Sankara’s commentary. 

“ Having neither hands nor feet, he is quick in his 
movements and grasps (things) etc.” With wi.at purpose 
is explained ‘ I shall create worlds, .named, Ambkak 
.etc., the places for the enjoyment of the fruits of 
Karma by living beings^ 

tit arrq: II ^ II 

He created these worlds — AMihhahy MuTicIiihy MccTCtf^ 
and Apcih ; the Amhhah beyond the BifiClolm, its sup- 
port; (rays) bein^ the AnUirihshdi Mard^ 

lihe earth and below the earth the waters {apah), (2)/ 

Com.— Having thus thought over, he, the Aiman^ 
created these vrorlds. Just as an intelligent carpenter 
^tc., constructs palaces etc., after having thought' 
over within himself **I shall make them thus and 
thus.” Well, we can understand that a cai'penterj^ 
etc., furnished with materials, builds, palaces etc.; 
but how could it be said that the Atman having 
materials cre^ worlds ? This is no objection ; name 
and form, one with the unmanifested Aimmi, and de- 
noted by the same word Atman can w^ell be the mater- 
ial causes of the manifested tiniverse, as water and foam 
in th^ir iinnianifeSted state being water alone become 
ithe causes of the mSinifested foam. Therefore the! 
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Ctoniscient created the tiniverse with name and form,, 
one with himself, as the material causes. There is 
thus no iiiconsistency. 

j Or else, it; t nay he more, proper) 3^ said, that just as 
an intelligent juggler withoiit.an}' other material cause 
creates himself in aj^other 5 a|? travel I in g in th e 
air, so the omniscient and the, omnipotent the^ 

I great confnrer, ci*eates^ himself as oVhei* than himself 

B ' Q t he universe. In thj|, c^^e, Tli theoV lag' 

taining the unreality of the cause-.oi? ithe>eSec.t or 
are untenfible and are easilv refuted. What 
wq^itjs he createdn’s next stated. Ambhas .etc. Having 
created the: .gjpljey, i:^i|^ej.,,prdeF oi!.t|i|ie-,;i^/rdsa etc., 
cteateid t;.he ! jHere the 

Sruti itself declares wii^^.l,these! 
etc., are. The world . de^^^q ; . word 

Amhha$, is past the Byulojfa, . I|t is denp,tedby rthe word 
Avibhas because it contai.^f-wjiter that supports life.. 
The JDtfulp^ca is- the - suppoj;t,.pjf tlfip world Ifnp^vn as 
Ar^bhas,, The interspace, heloiy . the i>i/t<to/fa, is called’; 

Mcvnchayah. On account- of- its. permeating^iyariooSi 
localities, it is called Mwnc 1 iay,a\ '^ tl?i® plnyah ,tl.i,ough. 

■ Pne (it should be singular). , Or it .pia(y,,.h.e.; 
bepause of.ifcs connection with. the rays (^Mjif.nchihhih),- 
The Earth is .cal led. Jfara because all beings die 
3 f?*?^®'Xh®re'. ' The worlds.- below, the Iplarth .are jcalled* 
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.^^.pah^ ftpvti t\ie Toot meariing * to. obtain.’ Abhotig^ 
th-e worlds are composecl of the five elements, -still frotn, 
the preponderance of water, they are called by names 
meaning w.atej^ snch as* 2l'm?)&as etCi • - > ^ • * ' ' 

,11 ^:ll ■ 

...He thought “ Theso jji'deed are the worlds ; I shall 
create the protectors of the worlds.” He . gathered the 
Purusha froni out of ..(|he waters only and fashioned. 
him, ;Jx, (3)^ 

Gom . — Having thus created the four worlds, the|| 
places where all Ijiving beings were to enjoy the; 
fruits of their action, He, the Lord, thought again*. 
“ Indeed tljese worlds* dmhhas etc., created by me would 
perish without protectors. .Therefore I shall create 
protectors of the worlds for the protection of these.’' 
Thus thinking, he from out of the waters alone, i.e., froni 
the five elements the most important of which was 
-water and from which he created the worlds Amhhas 
•etc., gathered the Purashi^,, Le,, one in the form of a 
man having head etc., just as a potter gathers a lump 
of clay from the earth, and fashions him by giving 
him the appropriate limbs. 

I fsr- 

?Tr%qfT«?T uror: iiroTr?:m%- 

•o 
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^ sffr?rrf|5?re^¥^f5Rrcr’cw% ^fr- 

^W^JRqcliTl I^^TPICT IFT^T^F^T 5nr%- 

^rr^rr sTgRrsTr^n^: flr^ f^?flR[?r 
m ^cf^T 3TF7: II « II 

He broo ded over him. Of him so brooded over, the* 
mouth came forth, just as is the case with an egg vi^hen 
it is hatched ; from his mouth, speech ; and from speech, 
fire. Then his nostrils came forth ; from his nostrils,. 
Prana ; and from Prana, air. His eyes cani’e forth ; from- 
his eyes, sight* from sight, the sun. His' ears came* 
forth ; from his ears, sound ; and from sound, the cardinal’ 
points (cZisa/i). His skin came forth ; from the skin, 
hair ; from the hair, herbs and big trees, the lords of 
the forests. His heart came forth ; from the heart,, 
the mind ; and from the mind, the moon. The navel 
came forth ; from the navel, the AfO/na, and from Afana,. 
death. His generative organ came forth ; from the 
generative organ, semen ; and from semen, water. ('4).. 

G(m ^ — He brooded over the lump intending to 
give it the form of a man, t.e., he thought over 
it. According to the Sruii ‘‘ His activity^ lies in know- 
iatg and th inking.^^ Of the fornTsTbrood the 

liord, the mouth came out, i.e., a cavHy in the form of 


I. 
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tie mouth was produced ; just as the egg of a bird 
tursts. Of the mouth so formed, the sense of speech 
vas produced ; and from thence, the fire, the presiding 
ieity and the protector of speech. So the nostrils were 
formed ; from the nostril, Prana and from Prmia, air. 
^Jhus in all cases the organ, the sense, the deity, these 
three were gradually evolved ; the e} es, the ears, the 
ssin, the heart which is the seat of the mind, the mind, 
tie navel which is the seat of all vital energies ; the 
hwer orifice of the bowels is called A^ana because of its 
cmnection with the vital energ}^ Apdna. The presiding 
duty of this is death. As in the case of the other organs 
tfe generative organ, the organ intended for procrea- 
tiig, was formed. Semen to be secreted from it and 
waers from the semen. 

Here ends the first Part. 

0 



KHANDA H. 

I ^rr jt: iRFfiT? ^'^- 

in 11 

These powers thus created fell into this great ocean; 
that (first rnaii)^ he subjected to hunger an,d thirsi. 
They said to Him (the Creator) “ Ordain for us a pla<e 
where settled, we may eat food.'*’ (]). 

Com, — These powers, fire etc., created by tie 
Lord as protectors of the worlds fell into this grat 
ocean of Somsara,^ having for its waters the ms- 
eries resulting from ignorance, desire and Karna^ 
full of the crocodiles of chronic diseases, old ige 
and death, beginningless, endless, shoreless, affordng 
no place for support, affording only the relief consst- 
ing in the small joy produced by the contact of the 
senses and their objects, full of the high wave of 
hundreds of evils produced by the agitation of the find 
of desire for the objects of the five senses, roaring vith 
the noise and cries of ha ! ha ! ! eta, proceeding rom 
the numerous hells, such as, mahdrourava etc inr-- 
nished with the raft of knowledge, which is storecwith 
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the provisions of the good qualities ^ of the heart 
=such as truth, silnpliOity, liberality, coin jpassion, non- 
injury, control o^er * the internal and external activi- 
ties of the senses, determination etc., having good 
company arid renunciation for its track and eman- 
cipation for its other shore. The meaning intended to 
be conveyed here is therefore that even the attain- 
ment of that state, already explained, of becoming one ; 

with the deities such as fire etc., that state which 

is the result of the practice of knowledge and action 
• combined’ — —does not sltffice to put an end to all the 
miseries oi Samsdm, This being so, i.e., having knownl^ 
"this, one should know the highest Brahman to be hia| 

. Atman and the Atmm of all living things, now treatedl 
•of tad to be particularly described in the 'sequel aJ 
the cause of the creation, support and destruction of thej 
universe, for the cessation of all the imseYles of 8 amsara 
Therefore what is referred to irj the passage “This 
is the road, this is the thing to be done, this is Brahman^ 
this is truth'’ is the knowledge of the ParamMman^ 
as we know from the mantra “ there is no other road to 
•emancipation." That Purusha^ the first-born, the seed’ 
of place, sensory organs, and the deities, the self with 
; He, the Creator, subjected to hunger and thirst. 
Now, because this first-born was subjected to the 
faults of hunger etc., even tVie Bevas, his progeny, were 
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subject to hunger and thirst etc. The Devas^ there- 
fore, afflicted by hunger and thirst said to this father 
of their father, the Creator, “ make for us an abode, 
sitting where, we shall, being able, eat food.” 

TTiwrar ^ i 

t II H’ 11 

He brought a cow to them. They said “ This is not 
enough for us.” He brought a horse to them. They said 
‘‘ This is not enough for us.” (2).. 

Com . — Thus addressed, the Lord showed to them, 
the deities, a tangible body having the form of 
a cow, gathered as before from the waters. But they, 
seeing the form of the cow, said “This bod}^ is not 
enough for our abode and eating food.” Alam means 
‘ sufficient;’ The nieaning.of the whole is ‘ unfit to eat.’ 
When the cow was thus rejected, he brought a horse- 
for them. They said as before “ This is not enough 
for us.” 

I aT%^T% n ^ || 

To them he brought a man. They said “Well 
done indeed. Man indeed is the abode of all good, 
a^ti^s” He said to them “ Enter into your respective* 
abodes.” (^3)., 
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. Com . — When all .were thus rejected, he brought 
to them the Purusha, their progenitor. Delighted at 
the; sight of the Puruska, their cause, the deities said 
**This is indeed a'beAutiful abode,” Therefore pu7nishai 
certainly, is righteousness itself being instrumental tQ 
all virtuous Karma ; or he is said to be Sulcritam]^ 
because he was created by his own self through hjs mys- 
terious powers.” Thinking that this abode was liked 
by them, as all like the causes from which they spring, 
the Lord said to them Therefore enter each of you 
into the abode, suitable for his activity such as th^ 
mouth etc.” 

■JTfcfr ?fn%% 

<\ va N3 Os, 

SlI^f|5Er: 

nrmFUc^ncqRr ?rifvr Jirra^eerqr vtc^t nr- 

C va ®s 

II » II 

Fire becoming speech entered the mouth ; Air be- 
coming Pixmia entered the nostrils ; the Sun becoming 
sight entered the eyes ; the Cardinal Points becoming 
sound entered the ear ; Herbs and Lords of the forests 
becoming hair entered the skin ; the Moon becoming 
mind entered the hea ; Death becoming entered^' 
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the ; Water becoming setiien entered the g^tneVa- 
tive organ. - * 0): 

Com , — ^As commanders bnter into a town at th^ 
word of the -sovereign > so ha^^ing obtained the permis* 
sion of the Ldtd and saying Be it so”, Fire the presi- 
ding deity of 'speech becoming speech itself entered the 
mouth, itAfr '^dni*ee; Siiiiilarly the rest is explalihed. 
Air entered' the nostrils 5 the siiii the eyes; the caMihal 
points the ears; herbs and lords of the forest the ’'^kin; 
the Moon the heart; the dexiith the navel; the! ' witere 
the generative organ. ^ ' ‘ 

Hunger and Thirst said to him ‘' Allot to us a sta- 
tion.” To them he replied- ‘-‘ I assign a place uh 
make you sharers with them. There- 
fore when oblations are offered to any deity ^'homso- 
ever, Hunger and Thirst become sharers therein. (S). 

Oom.-^When the deities had stations assigned 
to them i Hanged and Thirst* to whicli! Stations had 
not been assigned said to the Lord ‘‘ A^sigh'^to' tis a 
station.” Thus addressed, ^the Loid ’Said't6"H^ub^ki'‘an 
Thirst “ As you are but sensations, it iW 'iibf^bShibte^for 
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you eaters of, food witbowb your, depending 

upon,.?Qm^ iutelligent being. Therefar^ iHe,s,s ypu^,^y 
givingfypw a share with these deities, Fir^ etc, bot 
iu. the' body and the eternal world made up ol the 
five, elements, in their respective functions. I shal I 
make you sharers in the shares allotted to these 
rp^ffictive deities, such as oblations of clarified butter . 
etc.” As the Lord so ruled at the beginning of the 
creation, therefore, even now. Hunger and Thirst are 
sure to -become 'sfiarers in the oblations of cooked rice 

and grouna- rice-offered to propitiate any deity. ■ - 

Here ends the secdn (3 -Part. 


KHANDA Jll,V 




He thought “ these indeed are the worlds and the 
iireteytdrS of the worlds. Let me create food for 

' ■ '■ ' " ■ ■ 

'' Oo«i..-The Lord thus thought : ‘‘These worlds 
and the protectors of the wprlds have .fceen creat- 
ed by me ahd subjected to .Eunger arid 1 hirst. 
Hence the?p canpot live without food. Therefore, I, 
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shall create food for the protectors of the worlds/’ 
"The power of these Lords in this world in the matter, 
•of favouring and chastising their men is unimpeded. 
•So also the power of the great Lord, the Lord of all, 
in the matter of rewarding and chastising all, is surely 
houndless. 


II ^ II 

He brooded over the waters and from the waters, so 
brooded over issued a form. The form that so issued 
is indee d food. ^2). 

Com. — The , Lord wis’iing to create food brood- 
•ed over the waters already mentioned. From the 
waters so brooded over as the material cause, something 
having a form and solid and able to support both im- 
moveable and moveable came out. The form which 
was so produced is verily food. • 

I H II \ II 

■^TrafKI^RmFq’ %RIlI5Rq^ II 8 || 

^ |j II 
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■g II ^ |l 

q|[5T^=5[T$5it^?T5^I II ^ II 

^ II <r II 

^ II ^ II ^ 

I ^tl 

II v Jl • 

This food so created wished to run away. By 
speech he wished to catch it. By speech he could not 
catch it. If he had caught it by speech, then one would 

be satisfied by merely talking of food. ^ (^)‘ 

By Prana or breath he wished to catch it. By 
Prana he could hot catch it. If he had caught >t by 
Prana, then one would be satisfied by merely sroellmg 

food. _ 

By the eye he wished to catch it. By the eye he 
could not catch it. If he had caught it by the eye, 
then one would be satisfied by merely seeing food. (5). 
By the ear he wished to catch it. By the -ear he 
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could not catch,iti. If had it by the eM’, then 

one would be satisfied by merely hearing of food. 

By toueh he wished to catch it. By touch he could 
not catch it. If he had :cau^ht by toucf), then one- 
would be satisfied., by merely ton chip g food..,.. _ . '(7,)^ 

By mind he wished to' catch it. • By miiid ' he coiild 
not catch it. If he had caught ft by mihd, then - one 
would be satisfied by merely thinking of food. ■; (S)., 

By the generative organ be. wished to catch, i^t,.. By 
the generative organ he cotild not catch it. ' If he had 
caught it bj?' the generative organ, one vvt),u.ld he satis r 
fied by excreting food, - • , . . - (9). 

By the Apana' he would' have caught it and he 
j caught it: It is this Apana jyhich caitchesjfood^ This 
I Apana it is which has its life in food- , . ’ (10)- 

Com . — This food created for the • vyorlds and 
the protectors of the worlds wished, to go beyond their 
reach, i.e., began to run aw;ay from. thepi, thinking. they 
wer® its death as its devourer, jUjS,t.,.^s .rat^. efc., do at 
the sight of cats etc. Knowing , thi^ intention of the, 
food, that tangible form, the > embodiment of worlds 
and their protectors, both cause and effect in itself, 
being the first-born, and seeing no. other food-eaters 
wished to catch the food by the action of his tnouth,, 
but was not able to catch it by the action of the mouth, 
Ifthat firstr-bom embodied Being had caught it b}" 
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speech, air the world, being its effect, would be satis- 
fied by merely talking of food. But it is not so. Hence 
we infer that even the first-born was not able to catch 
it by speech. The subsequent portions are similarly 
explained. Being unable to catch it by Prana, by 
the eye, by the ear, by touch, by mind and by the 
generative organ, with their respective activity, he at 
last wished to catch it by ajpana through the cavity of 
the mouth and thus ate the food. Therefore this 
apana is the catcher of the food. This is that vital 
energy which is well known as having its life in the 
food. 

?:g 4'rqoT ^ ^ ^ ^ q^jqiq- 

qFqqiFRT qf^ fq^[gqq. €rSfWT% \\ [. 

He thought “ how can this live without me ?” So he j*' 
thought “ by which (way) shall I enter it ? ” He again | 
thought “ if speaking be conducted by speech, living by | 
Prana, seeing by the eye, hearing by the ear, touching! 
by skin, thinking by mind, eating by Apdm, and dis- j, 
charge by the generative organ, t hen who am I (11). 

Qffin . — Having thus made the combinations of 
worlds and Lords of worlds to exist, depending | 

3 
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on food, like the existence of a city, its inhabit- 
ants and protectors, He like the ruler, thought. 
\Kailiam mt, means, ‘thinking by which mode.’ Madrite 
|means, ^ivitlioid me, the builder of the 
(this combination of causes and effects, to be hereafter 
1 described, be without me, existing, as it does, for 
another ? All this speaking by speech etc., will be 
useless, like offerings and encomiums proffered by sub- 
jects and court bards (Vaudi's) on behalf of the ruler 
of the city in his absence. Therefore, I should, like the 
king Oif a town, be the supreme ruler, the president, 
the witness of commissions, omissions and their conse- 
quences, and the Enjoyer. If this combination of effects 
can exist for another, without me, the intelligent 
! beneficiary, like the city and its inhabitants without 
I its master, the n w ho am I, of what nature, or lord of 
whom ? If I do not enter into this combination of 
causes and effects, and enjoy the fruit of what is 
spoken by speech etc., like the king entering 
into the town and taking note of the commissions 
and omissions of the officers of the city, none will 
know or care to know me, as existing or as of such and 
such a nature. Otherwise, I shall be known as a being, 
who knows the nature of speech, and for whom the 
« functions of speech etc., combined, exist ; just as the 
I pillars, the walls etc., combined to form palaces &c., 
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•exist for the benefit of something not connected with 
their parts. Having thus thought, he thought again 
shall I enter it ?’ The fore-part of the foot and the 
crown of the head are the two ways of entrance into 
this body, the collection of several parts. By 
which of these two ways shall I enter this city, this 
bundle of causes and effects ? 

^ T%^r%q‘r I t%- 

fqqR i:iR^^T=5iF5:qH:. i qq Rirr sr- 

qqiq?r%qqrq^qTsqqrq^q II H II 

So having cleft this end, he entered by this dooi*. 
This is the opening known as vklriti or ‘ the cleft.’ 
This is the place of bliss. He has three abodes (in 
the^body) — three states of sleep, — this abode, this 
abode, and this. (12)- 

Oom . — I shall not enter, by the fore-part of the 
feet, the ways by which my servant Pram is autho- 
rized to act in my behalf in all matters; but I shall 
enter through the other gate of the head, as the only 
other alternative. So thinking, like one in the world who 
does vvhat he has thought of, the Lord and the Creator, 
cleft the head whei’e the hair ends, and entered into 
this bundle of causes and eifecbs, by the way thus 
made. This entrance is well-known by the perception 
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of taste &c., when the crown of the head is dipped in oil 
&c., (for some time). This is the celebrated entrance- 
known as Yidriii (the cleft.) The other entrances such 
as ear &;c., being the^ommon ways of those, occupy* 
ing the position of servants, are not perfect and are not 
sources of delight. But this is the entrance of the one 
Lord of all. Therefore this is called Ndiidana, (pro- 
ductive of joy). The elongation of the vowel ‘ a ’ is a 
Vedic license. This is called Ndndcma^ because one 
going through it, revels in the highest Brahman ;; 
of him, who thus created and entered the creation,, 
as an individual soul just as a king enters a 

city, there are three abodes — the right eye, daring the 
waking state; the inner mind, during the dreaming state;, 
and the cavity of the heart, during sound sleep. Or 
the following may be the three abodes — the body of the 
father, the womb of the mother and one’s own body. 
The three states of sleep, means, the waking, the drea- 
ming and the sleeping states. It may be urged, the 
waking state being the state of knowledge, cannot be 
idream. Not so. It is certainly a dream. How ? 
Because there is no realization of one’s true Aiman^ and* 
because one sees there unreal things, as in a dream. 
This abode, the right eye, is the first. Inside the mind,. 

I is the second ; the cavity of the heart is the third, 
^This abode ’ &c., is only a repetition of what has been 
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already said. Living in these abodes alternately, as 
the Atman^ He sleeps long with his self-born consort#| 
Ignorance and does not awake, in spite of repeatew 
experiences of heavy thrashings with the pestle of grieil; 
arising from many hundreds of thousands of calamitie 
huddled together. 

^ srrar 5fTWKt% I g: 

li \\ || 

He being born knew and talked only of the Bhut 
How should he speak of any other ? Then did he see 
the Pimsha^ the Brahman, all-pervading. He said 
this have I seen.’ (13). 

Com. — H.e being born, i.e., having entered the 
body in the form of jtva (the individual soul) 
knew and talked of the Bhutas. When, however, 
some preceptor possessing great compassion beat 
at the root of his ears the kettle-drum of the 
Mahdvdhyas or key notes of the Vedanta, whose 
sound wakes up the knowledge of the Atmari, he saw 
his Self as the Brahman, the Creator dwelling in the 
body, yet all-pervading like the Ahds. The word 
tatamam, having another letter ta dropped, should be 
tatataniam, meaning all-pervading. He ciied I have 
seen this BraJima7i, the real essence of my Afma^^, 
Wonder! The elongation, in iU of the vowel is 
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according to the sutra VicJidrand^ihci jplutih purvam 
Le.^ a word suggesting deep deliberation gets its vow 
elongated. 

m I w l f 

\\ {^ \\ 

Therefore he is called Idandra. Mandra is the wel 
) known name of God. Him, though Idandrct, they ca^ 
Indra indirectly, for the gods are fond of being incog 
nito, as it were. 

Com. — As he saw the all-permeating Brahmw 
directly as an object, as ‘ idam ’ or this, therefore, th 
Parcmdtman is called Idandra. The Lord is well-knowi 
in the world as Idandra. The kno\vers of Brahman callei 
the Brahman who is really Idandra, by the name Indra , ; 
word denoting some object beyond the range of vision 
so that, it may be freely talked about, being afraid o 
calling him by his real name, as he is regarded as inos 
venerable. For, the Bevas (deities) are fond of assa 
ming names denoting invisible objects. Much mor« 
so, should be, therefore, the Lord of all, the deity of al, 
the deities. The repetition is to show that this chaptei 
has its end here. 


Here ends the third Part, i 


s r'" I,.. ^ 
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Sanh ant’s simmhig of the stibsiance of the fourth 
Adhyaya. 

The purport of this fourth chapter^ is this ; — The 
Brahman, Creator, Supporter, and Destroyer of the Uni- 
verse, not subject to Omnipresent, Omnipotent, 

Knower of all, having created all this Universe begin* 
ning with the Ahds in due order, without the aid 
of any other entity than itself entered for its own 
realisation all the bodies having life, &c. And having 
so entered, it realized its own real Self directly thus : 
‘T, Brahman, am all this.” Therefore he alone is the one 
Atman in all ':]\eve. is none else. Another 

text also says “ He, Braloman is my Self, I am 
BrahmauP and all this was the Atman alone in the 
beginning.” It has also been said “ Brahman is all-per* 
vading.” Similarly also elsewhere. If seeing that there 
is not so much as the point of a hair unoccupied by 
the Brahman the all-pervading Abmun of all, it 
be asked how it entered cleaving the head as the ant 
enters a hole, we saj% this is a [small matter for 
question and there is much here worth questioning. 
That he saw, having no sensory organs, that he c rea- 1 
ted the worlds unaided by anything else, that he I 
gathered the Purusha from the waters and fashioned | 
him, that from his contemplation, the mouth and! 
other organs were distinctly formed, that from thej 
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mouth ic., the protectors of worlds, Fire &c., were 
produced that they were affected with hunger, thirst 
&c., that they asked for an abode, that the forms of a 
cow &c., were shewn to them, that they entered into 
their respective abodes, that the food created began 
to run away, that he desired to catch it by speech &c., 

q’^ite like the cleaving of the 
head a£a the entry by that way. If it be urged “ Let all 

this be incongruous,” we say ‘No.’ Here, as the only 
act intended to be conveyed is the realization of the 
an thisjs_but attractive hyperbole and there 

tl, A°r\ more reasonable that 

Orient, Omnipote^^^ the great Conjurer, 
e^’l € ‘his illusion lo . facilitate 

a£l5^T; °°“P>^eh^ as stories, 

;_Jko^h fals^^^ explained and understood by 

u A ’■ established in all the TJna- 

—ption of r, 

« the GUr^ This is also stated 

» the and Other by the text ‘‘ThaT ^ 

The tirBtisthe/ma,theenioyer, the doer, and subfect 
changes well-known to all the world and the SdsLs 


I bx^hs- 
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The second Atman, Intelligent, Lord of all, Omniscient, 
•Creator of the Universe, is inferred from his creating 
worlds and animal bodies with numerous suitable places 
for the enjoyment of the fruits of Karma by divers 
beings, just as by seeing the construction of towns and 
palaces, the author thereof, having knowledge and 
•capacity on that subject, such as carpenter &c., is 
inferred. The third, is the Purnsha, spoken of in the 
Upa7iishads well-celebrated in the Sdstras as being 
not this, not this.’ From whom speech falls back. 
Thus these three Atmans are dissimilar to one an-, 
•other. How then could it be known that there is only i 
■one Atman, without a second and not subject to change ?| 
flowTir so, "Ts 'the Jiva (individual soul) laiow'ii ? I 

-- ' I', IV • A,,. ..i*M*-V*»* •'■’■.'MUVUH'V'I. I > 

Verily he is known as the hearer, seer, speaker of articu-* 
.late speech and maker of inarticulate sound and having 
theoretical and practical knowledge. If so, is it not 
■contradictory to say of him who is known as hearer 
•&c., that he the thinker, is unthinkable ; he, the 
knower is unknown ? It is also said in the Sriitis, You 
■should not try to know the thinker of thought and the * . 
knower of knowledge.” To this we reply it is certainly ' " 
■contradictory, if he is directly perceived like joy &c., but 
it is such direct knowledge that is negatived by “ don’t 
try to think the thinker of thought &c.” Hence as he is 
known by such indicative marks as hearing &c., where 
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then is the contradiction ? Again, it is asked how the 
is known by the indicative mark of hearing &c ? 
For, when the Atman is hearing the sound to be heard,, 
then being engaged solely in the act of hearing, there 
is no possibility of its thinking of, or knowing about itself 
or an3’’thing else; similarly also as regards other thoughts 
&c. ; for, all activity of hearing etc*, is directed only to 
its objects, (and not towards its source). It is not p 
sible for the thinker to think of anything other than the 
thinkable^ It may also be urged that everything 
(even the Self itself), should be thought of by means 
of the mind. To this we reply, ' it is perfectly right,, 
but all that is thinkable cannot be thought of except 
; by the thinker or the Self, mind being only an instru- 
ment in his hand. If so, what would be the result ? 
This would be the result. That which thinks of all 
will only be the thinker and never the thinkable and 
there is not another thinker of the thinker when the- 
Atman is to be thought of by the Atm^m, then the 
thinker of the Atman, and he that is thinkable by the* 
Atman, will become two distinct Atmans (which is 
absurd.) the one and the same Atmcin should be 
divided into two forms as the thinker and the think- 
able, just as a bamboo is split into two ; in such a case 
the Self is to have a form, which is absurd. So inpQ.]n- 
both cases. Just as of two lights,. 
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one cannot be the enlightened and the other the ^ 
lightener, both being equally illumining, similarly here. 5 

Nor has the thinker any time left to think of himself as- i 
he is always engaged in thinking of the thinkable. Even ! 
when the thinker thinks of himself by the indicative 
marks, still the result is what has been alread}^ stated 
ie., that there are two Atmans, one to be thouglit of 
by the indicative marks, and the other, the thinker of 

it. If it b,e said that the same AUnan divides himself 

' •• ,,, , 

into two, the inconsistency has been already pointed out. 
If the cannot be directly known, or known by 

inference, how is it said m- h . aid know Him to be 
his Self or how that the Atmanh the hearer, the thinker 
etc.? It is well-known that the Ahna'iohas the capacity of 
hearing and of not hearing etc. What is it you find in- 
consistent in it ? At this the ogponent replies ' It appears 
to me to be inconsistent, although to you there appears 
nothing inconsistent.’ How is that ? When he is the 
hearer he is not the thinker and when he is the thinker 
he is not the hearer. This being so, he is in on© view/ 
both hearer and thinker and in another view neither 
hearer nor thinker. Similarly in respect of other attri4 
butes. If this be so, how do you find no inconsistency/ 
when you are landed in doubt as to whether the Atman 
has the capacity of hearing etc., or has not the capacity 
of hearing etc ? When Devadatta goes, he is going and- 
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not staying ; when he stands still, he is staying and 
not going. Then alone he is going and staying alter* 
nately ; but not always going and staying. Similarly 
here. 

H ere a ^^^ the followers of Kanada etc., argue thus. 
The Jifman is spoken of as the hearer, the thinker etc., 
only on account of its being the thinker and the hearer 
occasionally. They sa}^ that knowledge is the product 
of the connection (between the mind and the sensory 
organs) and that is why there is no simultaneity of the 
knowledge of the impressions received through the 
various sensory organs. They also quote instances of 
men saying “My mind was elsewhere engaged. I did not 
see that ” etc. It also stands to reason that the impos- 
sibility of this simultaneity of knowledge through 
various sensory organs is an indication of the exis- 
tence of the mind. Let this be so, what do you lose ? 
If this can be so, let it be so, if it pleases you * but the 
meaning, of the Sriitis will be set at naught. Is it not 
then the meaning of the Sndis, that the Atman is the 
hearer, the thinker etc. Not so; for the texts say 
also, he is not the hearer, thinker etc. But have you not 
replied to the argument by the theory that the Atman 
is hearer and not hearer &c., alternately. No ; for we 
hold that the Atman is always the hearer etc., for the 
‘Sruh declares “ The hearing of the hearer knows no 





fAZZ 


WITH SRI SANKARA'S COMMENTARY. 



45 


destruction.” If it be so, if it is held that he is alwa3"s 
the hearer etc, then simultaneous knowledge through 
all the senses, a thing contradicted by experience, 
would result and the absence of ignorance in the Ai^cin 
would have to be admitted ; and that is not real. Neither 
of these two faults would result ; for the Sridi declares 
that the Aiman is both the heaidng. and the hearer* 
Just as the light of the fire depending on the contact 
wuth dried hay etc., is not eternal, so the sight etc., of the 
transient and gross senses such as the ej^e etc., having 
the capacity to come in contact with, and remain sepa- 
rate from objects, is transitory. But there is no possi- 
bility of Atman, eternal, formless, and neither con- 
nected nor isolated, assuming transient attributes as the 
seeing produced by contact. So the Sndi declares 
“ The sight of the seer knows no destruction etc.'" 
Thus t here are two kjnds of vhdpp . t hat of tliQ j iye| 
which is transient and that of the Atman whi chi 
is eternal . Similarly also Jbwo kinds of hearing, that^ 
of the ear which is transient and that of the Atman 
which is eternal. Similarly tw^o sorts of thought 
and knowledge, external and internal. It is onl}’ 
on this view that the Smti He is the seer ofl 
sight, hearer of the hearing etc” becomes explicable! 
The transient nature of the vision of the eye is well- 
known in the world, for during the disease of the eye 
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and after removal of the disease, people say respective- 
ly “ The sight is lost” and the sight is gained.” Such 
is also the case with hearing and thinking. The 
eternal nature of the vision &c., of the Self, is also well- 
i known in the world. A person whose visual organ 
\ has been removed says “I just saw my brother in a 
' dream.” So one who is really deaf, says “ I have 
heard to-day the mantra in a dream.” If the eternal 
vision of the AtmaQi were produced by the contact 
of . the eye with .an object, it would be destroyed 
when the eye is destroyed. Then one whose visual 
organ has been removed would not see in a dream any- 
thing, blue, yellow etc. Also the 8rufis ‘‘ The sight of 
the seer knows no destruction,” ‘‘That is the eye in the 
Pumsha by which he sees in dreams,” would be con- 
’tradicted. The eterna l vision of the Atman is the 
percipient of the external and transient vision. As the 
I external vision, having the attributes of transient 
things, increases, decays etc., it is perfectly reasonable, 

; }hat its percipient, the vision of the Atman, should also 
; through the mistaken notion of men transient 

|iEeit,just as the sight of a whirling object, such as a 
i Ire brand, seems itself to whirl. Accordingly the 
BniU also says “ It s perns to think and to move.” 
Therefore the vision of the Atman being eternal, 
there can be no simultaneity of impress ions, or 
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want of it. The false notion about the vision of| 
the Mman^ is explicable, in the case of men off 
the world, by their subjecting themselves to the! 
condition of the external and transient vision, and in| 
the case of the nationalists, by their disregard of the| 
Sdsti^as and traditional teachings. The supposition of! 
difierence among the Jiva^ the Isvara and the Paramat-^ 
ma?i is certainly due to that. Similarly also is the] 
perception of difference in the eternal, illimitable vision , 
of the Atman, where all differences speakable and| 
thinkable, such as it is,” “ it is not,” merged intoj; 
one entity. He who perceives any matter for differen- 
tiation in that entity which is beyond all speech and 
thought, as existent or non-existent, one or man}% condi- 
tioned or unconditioned, intelligent or dull, active or 
passive, fruitful or fruitless, produced or causeless, 
happy or miserable, inside or outside, negative or posi- 
tive, distinct or otherwise from me, would, indeed, get 
even the sky to cover his person, like the skin, climb 
up to the sky with his feet like a flight of steps, and 
trace the foot-prints of fish in water and of birds in the 
air for the SruHs declare : ‘‘ It is not this,” It is not | 
that,” From which all speech returns ” and also “ Who I 
could know the Atman ?” How can it then be known as 
my Atman ? Tell me by what means I can know that to ' . 
be the Atman in me. On this point there is an ancient 
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anpcdote. Some ignorant man, having committed a fault,, 
was thus reviled by some. “ Shame upon you ! you are 
no man.’’ He being ignorant, approached another man 
to make himself sure that he was a man and addressed 
him Tell me who I am,” The person addressed know- 
ing him to be a stupid, said “ I will enlighten you 
gradually.” So having disproved that he was anything 
immoveable etc., he resumed silence after saying ‘‘ you 
are uot not-^^ The stupid man again asked him 
"'you who set about enlightening me are silent. Wli}^ 
do you not enlighten me?” Quite like this, is what yon 
say. He who being told that he is not not-man does 
not understand that he is a man, how could he know 
that he is a man, even though he be told that he is a 
I man? So the Atman can be known only in the manner 
I i nculcate d by the 'Sasiras and not othervsaser"'it is well- 
I known that dried hay’^etc!, consumable by fire cannot be 
* consumed by anything other than fire. Similarly there- 
fore, only the Sdstras setting about inculcating the entity 
of the Aim%n concluded with saying “ It is not this,” 
"" It is not that ” etc., as the anecdote concluded by 
teaching that he was not not-man. Tlhe Sdstras also say 
This Atman is neither internal nor external,” “ This 
I self is Brahman, the knower of all ; this is the injunc- 

I tion,” “Thou art that,” when to him all become 

his Atman, then whom could he seeTand by wh^^ 
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As long as a man does not know the Ati^m thus des*;| 
cribed, so long he knows one, regarding the external and i 
transient names and forms as the Atonan^ and regai'ding 
from ignorance the attributes of the conditions, as be- 
longing to the Aimcm, travels in Samsara under | 
sway of ignorance, desire and Karma, rotating again | 
and again in various grades of creation, from the 1 
Brahman down to the worm, such as the Devas, animals 
and men. Thus travelling in Samsdra he leaves the 
body and the sensory organs once assumed and takes 
others. What experiences does a person thus travel- 
ling in a continuous stream of births and deaths, as 
with the current of a stream, undergo, the Sruti now 
declares in order that men may get freedom from desire. 

<3^ I f ^ I 

im =5Fir m II 

First indeed the germ is in the man. That which is 
'semen is the vigour drawn from all his limbs. His Self 
he bears in himself. When he sheds it into the woman 
he then gives it birth. That is its first birth. (1). 

Com.— The same individual with his ignorance, 
desires and liking for Karma performs Karma, like 
sacrifices &c., reaches the moon, leaving this world, 

4 
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through the path of smoke, returns, after his Karma is 
exhausted, to this world, through rain etc,, and becom- 
ing food is oflTered as an oblation in the fire of man* 
The text states that this traveller in Sanisara becomes 
incorporated with the man, first in the form of semen 
in him, through the rasas (i.e., blood, flesh etc ;) and 
this semen is the essence drawn from all the compo- 
nent parts of this body, the outcome of food. It is 
called the Atman, because it is the essence of the man. 
He supports this Atman, being himself conceived in the 
form of the semen, in his Atma^i, i.e., body. Tat] semen. 
T(:e{?alwhen,his wife arrives at the proper season. Strii/ilm2 
in the fire of the woman. Sinchatt] sheds uniting in 
love with her. Then the father gives birth to it, con- 
ceived by him in the form of semen. This coming out 
of its place in the form of semen at the time that the se- 
men is shed, is the first birth of the person travelling 
in Samsdra, i.e,, his first manifested state. This has been 
already stated by the texts “ This Atman (pimosha), 
ofiers that Atman (semen) to that Atman (woman). 

[j % IT^% ^STT I 

^ %Tfer n D 

It becomes one with the woman, as her own limb. 
Therefore it does not hurt her. She nourishes his 
(the husband’s') Self come info her. (2). 
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Com . — The semen shed in the woman becomes indis- 
tinguishable from her as in the case of the father, like 
her own limb, such as her breast etc; and for that rea- 
-son, the fetus does not injure the mother, as a carbuncle 
■etc., would. The meaning is that because it becomes a 
part of herself like her limb such as her breast, it does 
not therefore hurt her. The pregnant woman, knowing 
that her husband’s Self had entered her womb, nourishes 
it by rejecting foods etc., injurious to the fetus and by- 
taking such as are favorable to it. 

^i5n%5fr flv# ersR 

^TTO3[?q f§:qrq \\ \ \\ 

She, being the nouiisher should be nourished. The 
woman bears the fetus. He nourishes it just before 
and after its birth. In i^urishing the babe just before 
and after its birth he nourishes himself alpoe, for the 
continuation of these worlds ; for, thus are the worlds 
continued. This is his second birth. (d). 

Com , — She the nourisher of the husband’s self concei- 
ved in her womb, should be nourished by the husband ; 
for no relation in this world between one person and 
another is possible, without reciprocity of benefits. The 
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woman nonrisbes the fetus by such means as are enjoin- 
ed for the nourishment of the fetus, before birth. 

The father nourishes the child just before and after 
birth by the perforniance of natal ceremonies etc. The. 
father in nourishing the child just before and after 
birth, by the perforniance of natal ceremonies (Mta- 
^ kmma) etc., nourishes only himself. For it is o nly th e 
father’s self th ajis born in tM ..aixaB9..pLthe son. It is 
accordingly said “The husband enters the wife 
etc.” If it is asked why he produces himself in 
the shape of the son and nourishes him, it is 
answered “ for the continuation of these worlds ; ” 
for these worlds will not continue if none in the 
world procreates sons etc. Thus because these worlds 
continue as a stream, because of the continuance of such 
acts as the procreation of sons etc., therefore that should 
be done for their continuation, and not for emancipa- 
|tion. This coming out of the mother’s womb in the 
I form of a babe of the person subject to 8amsdra is his 
I seTOnd birth, i.e., his second manifested condition re- 
i iatively to his form as semen. 

^ 3ircqr ^1% ^ 

|| » n 



WITH SRI Sankara’s commentary. 


53 


This Atman of his, is made his substitute for doing s 
virtuous deeds. Then the other self of his, (the father’s/ 
self) having accomplislhed his purpose and reached old 
age, departs,.. Departing from hence, he i^ indeed, bor^ 
That is, his.t^^^ ('i)* 

Com , — The meaning is, that this Aimanoi the father, 
i.e., his son, is made by him a substitute in his stead for 
the performance of all virtuous deeds enjoined by the 
Sdstras and performable by him. Accordingly it is said 
in the Vdjasaneyiha also, in the portion treating of 
making the son the substitute for the father : ‘‘ He 
^admits ‘I who am enjoined by my father, am Brahmcm^ 
am sacrifice etc,” Then having entrusted his burden to 
the son, the other self of the son, i.c., the father, 
having accomplished its purpose, i.e^, being released 
from the three-fold debt incurred by him and having 
become spent with age, dies. Departing from this 
world, i,e„ leaving this body, fie takes, like tho ; 
caterpillar, another .bpdy formed by.his ij \ 

born again. The birth, which he is to take after hii 
death, is his third birth. Now, the first birth of theJ 
person subject to Samsdra is from the father; the second 
birth of the same person has been stated to be that 
from the mother in the form of a child. When the ^ - 
third birth of the same person has to be explained, how 
is it said that the re-birth of the father after his death is 
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the son’s third birth ? This is no fault ; for, it is intend- 
ed to lay down that the father and the son are the same 
self. The son also having entrusted the burden to his- 
son, departs and is born again, like the father. The 
means, that what .is said in one place is in effect 
said in another place, the father and the son being one 
self. 

fVrr I 5 ^RqTT%- 

1 5m Trr 3^ f^mm- 

1% II II 

Here it has been stated by the sage : “ While in the- 
T^oinbj I knew all the bii’ths of the gods, . ,A. hundred 
strongholds, as if ironinade, guarded me; (Like) 
a hawk, I burst through them with speed.” So spoke- 
T di/iudeva while even lying in the womb. (5). 

- Com. — While thus travelling in Samsdra in rotation, 
in these three manifested conditions, subject to the- 
bonds of birth and death, every one in the world, hur- 
led into the ocean of Samsdra, does in some stage- 
realise with effort the idiman, as described in the- 
Smhs. Then at once being freed from all the bonds 
oiSams&ra, he becomes like one whose purpose is- 
accomplished. This fact is explained in this mantra. 
by the sage. While lying in the womb of the mother. 
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I knew all the births of all the Devas, such as speech, 
fire etc., because of the fructifying of ray meditations 
in my many previous births. This is the meaning. 
Hundred^ many. PiiraK] bodies impenetrable, like those 
made of iron, guarded me from extricating m^'Self from 
the meshes of Samsdra. Adhct] down. Like a hawk 
bursting down through the net, I have come out of it 
with speed by dint of the strength due to my know^- 
ledge of the Atman, Wonder ! That Vdmadeva, even 
while living in the womb, spoke thus, 

iff 

W % W 

He thus knowing, and becoming one with the highest I 
Self, soaring aloft, on the dissolution of the body, attain- | 
ed all desires in that world of heaven and became ^ 
immortal, became immortal. (6). 

Com. — He, Vdmadeva, the seer, having thus known 
the Atman as described, on the dissolution of the body ; 
i.e., on the final ceasing of the continuity of the stream 
of embodied existence, created by ignorance, impene- 
trable like a thing of iron and infested by hundreds of 
various miseries such as births, deaths, <s^c.,by dint of the 
strength acquired by drinking the nectar of the know- 
ledge of the ParamdtmaoiA.e., by the destruction of the 
body in consequence of the destruction of ignorance 
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etc., the seed of embodied existence, becoming one 
mdth the Pammdtman, soaring from below, i.e,, from 
Siimsdra, having attained oneness with the Atman 
of ail, enlightened and purified bj knowledge, became 
immortal in his own self, f.e., became extinguished like 
a light in the self, already described as undecaying, 
deathless, immortal, fearless, omniscient, beginningless, 
secondless, endless, all-pervasive, sweet with the unal- 
loyed nectar of knowledge. 

Having obtained ail desires] that is, having, even 
while living, obtained all desires by the knowledge of 
the Atma7i, The repetition is for the purpose of showing 
the end of the knowledge of the Atman with its fruit 
and its illustration. 


Here ends the commentary on fiW^ourth Part. 
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•cirr ^ ^ q^!tn% ^ J^rra 

%JT ^ ^ 5€ncfi^r% ^5T ^ '=r i%3ihtt%I1 \ II 

Whom shall we worship as the Atvnan? Who is the 
Atman^ Whether he by whom one sees, or he by w^hora 
■one hears, or he by whom one smells the smell, or he 
by whom one speaks the speech or he by whom one 
discerns sweet and what is not sweet. (!)• 

Com, — The Brahmins of the present time desirous of 
■emancipation, and wishing to acquire the fruit of be- 
coming the Atman of all ; by means of the knowledge 
of Brahman, enlightened by the traditional teachings 
of the preceptors, Vdmadeva and the rest, wishing to ; 
know the Brahman and desirous of turning away from • 
the bondage of Samsdra, ephemeral and characterised j 
by causes and effects, ask each other to inquire ‘ who i 
is this Atman, and how shall we directly , worship^^^t^^^^^ 
Atman, as this Atman, and who is that AbnanV We 
■should like to worship the very Atman whom Vdmadeva 
worshipped as the directly, and became immor- 

tal. Who may that Atman be ? In them, who thus 
questioned each other with a desire to know, arose the 
recollection, produced by the impression of teachings j 
previously heard, respecting the two particular 
already explained. The Brahman entered the Pnrttslml 
through the forepart of the feet.” ** He cleft the head! 
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and entered the PurusJico by this passage.’’ ‘‘ Two Brah^ 
mans in opposition to each other have entered here, 

“ They are both the Atman of this body.” One of them 
must be the Atmcmto be worshipped. Thus they again 
questioned each other for the purpose of clearly deter- 
mining who the Atman was. In them, who thus in- 
quired, arose another thought, respecting the differen- 
tiation of these two. How ? Two entities are known 
to exist in this body. One, by whom, with the aid of 
various senses, differing in many ways, anything is 
perceived and another who is known as one who re- 
members the impressions of objects perceived with the 
aid of other senses. Here, that by which one knows 
cannot be the Atman, By whom is it then known ? 
We reply : that by which being the eye, one sees form, 
that which being the ear, one hears sound, that bj" 

I which being the nose, one smells the smell, that by which 
'being the organ of speech, one utters speech, consisting 
\of names such as cow, horse, good, bad, etc., or that by 
rwhich being the tongue, one discerns what is sweet 
and what is not. 


rs. V fs C fv C 


IRT 




W’T’TTfT?! T5f?R HfR W 
^ sTfRR qigjgrT% vrsrgcr ii n 


This which hs known as the heart, this mind. 
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conscicRSiiess, discrimination, wisdom, reason, percep- 
tion, steadiness, thought, acuteness, quickness, memory,, 
volition, decision, strength, desire and control, all these | 
are indeed the names of wisdom. (2), 

Com . — that sense which though one is vari- 
ously differentiated, is now explained. What has been 
already stated “The essence of creatures is the heart, 
the essence of the heart is the mind; by the mind is' 
created the w^aters and Varima, the Lord of waters.'! 
From the heart comes the mind and from the mind, the” " 
moon”. Such only is this heart and this mind, one ap- 
pearing diverse. By this one min d becoming the eye, 
one sees form. By his becoming the ear, one hears. 
By this becoming the nose, one smells ; by this becom- 
ing speech, one speaks; by this becoming the tongue, ! 
one tastes. In its deliberative aspects, it deliberates and 1 
in the form of heart it determines. Therefore this 
sense, having all other senses and objects for its < 
play of activity, is the means whereby the knower ! 

knows eyeijthing. Accordingly also, the KcmsMtaki I 

texts say “Beaching the organ of speech by wisdom, one 
obtains all names by speech. Beaching the eye by wis- 
dom, one sees all forms by the eye ” etc. It is 
said in the Vajasaiteyika also “One sees by the mind 
alone and hears^^ one knows forms by the- 

heart” etc. Therefore it is well-known that that which 
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is named as the heart and the mind, is the mea.r»s of 
of all objects ; and .jPm9za is essentially 
that. The Brakmana says ‘‘what is called Prana 
\ is wisdom and what is called wisdom is Prclnci^\ In the 
beginning of the discussion about Prana we have said 
that Prana is the combination of the senses. Therefore 
the Brahman which entered by the feet cannot possibly 
be that entity, the Brahman to be worshipped, because 
it is an adjunct, being only a means of perception to 
the knower. The only other entity, i.e., that knower, 
to whom the functions, hereafter described, of the sense 
oalled the heart or the mind, are the means of percep- 
tion, can alone be the Aiman fit to be worshipped 
by us. S^they dem^ The functions of the mind, 
•consisting of external and internal objects, and serving 
as a means of perception ^to the all- wise Brahman, the 
knower, resting upon the condition of the mind, are 
thus explained. Samjndna’] consciousness. Ajndna^ 
•directing, the state of being the lord. Vij 7 idna~] the 
acquirement of the different branches of knowledge &c. 
Prajndna'] wisdom. Medha] power of retaining the 
import of books. I)Qishtih] perception of all objects 
through the senses. Dhritih'] steadiness by which the 
drooping body and the senses are kept up ; for, they 
«ay “ By steadiness, they support the body.” Matih^ 
thought. MamsJid] independent power of thinking. 
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distress of mind under disease etc, recollections. 

Sanlmlpali] the thinking of forms, as white, black etc. 
Kraiuli] application. any pursuit for the mainten- 

ance of life etc. Kamci] desire for any objects not at 
hand, Vasa}i\ desire for the company of women. These 
amd th^ other functions of the mind, being the nieans 
of gercepti^ the knower who is mere consciousness 
become conditions to the Brahman with his pure con- 
sciousness ; and Samjndnam and others, all these be** 
come the names of Brahman, the p>ure consciousness, 
when subjected to these conditions and not directly in 
its unconditioned state. Accordingly it has also been 
said “ while only moving, it is called Prdna'^ etc. 

=trK$fiT% 5 ??^ 17 %% 

Stn% ^ q7n% ^ qg I 

f qf 7% q7%f% S7i[7q% Sl|t7 q%gT m^‘ 

57?r 11 \ II 

This Brahman^ this Indra, this Creator, all these 
gods, these five great elements, earth, air, ether, water, 
fire, and all these small creatures, these others, the seeds 
of creation and these egg-born, womb-born, sweat-born, 
sprout-born, horses, cows, men, elephants, and whatever 
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IS 


4 


■else which breathes and moves and flies and is immove- 
able ; all this is guided by wisdom and is supported by 
|wisdom ; the universe has wisdom for its guide ; wisdom 
is the basis; wisdom is Sm/mrm. (3). 

Com.: — This Atmam in the form of consciousness, 
the lower Brahman, called Iliranyarfa 7 *bha or 
Pmna, t he liv ing principle of all bodies, that . has 
entered into the conditions of the mind like the image 
I of the Sun reflected on various waters. This is none 
else than according to his (previously-mentioned) 
characteristic, or the lord of the Bevas. This is none 
else than the Prajdixiti, the first born who has a body 
and from whom all the protectorTofthe world, fire etc.,- 
were born, from the cavity of the mouth etc. This is that 
Prajdpatt and this also in all these gods, fire etc. These 
fivegreat Bkutas also, earth etc., the material causes of all 
bodies, known as the eatable and the eater ; as also these 
creatures intermingled with small creatures such as 
serpents etc., (the word iva has no. meaning) ; and these 
and these seeds of creation divided under two heads. 


I What these are is explained: Egg-born] birds etc. Womb- 
I born, born of the womb, such as men. Sweat-born] lice 
I Ac. Sprout-born] trees etc. Horses, cows, men, el e- 
I I phantsand whatever other living thing ; what is that ? 
^ Which is moving] i.e., which moves or goes by the feet ; 
also which flies, i,e,, which is capable of flying in the air; 
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as also all that is uiinioving. All this is Prc(jnd -mtp^0^^ 
Frajnd is consciousness, that is BrahmanTWetmn that 
by which it is guided. That which is guided Prajna 
netram. All this is attached to Prajna, i e., depends 
on Brahman during creation, preservation and des- 
truction. Prajnd-netrolokah'] as already explained ; or^ 
it may mean all the universe has wisdom for its eye J 
Wisdom is the basis of all the universe. There- 
fore wisdom is Bralimam, This (entity) being devoid 
of every sort of condition, unstained, untainted, 
passive, self-content, one without a second, know- 
able by eliminating all distinguishing attri^ as 
‘ not this ‘ not this ’ etc., and beyond all word and! 
thought , becomes, by its connection with tiie condi-| 
tion of extremely pure wisdom. Omniscient, Lord of all,| 
soul and guide of the common seed of the entire 
unmanifested universe and is called as Anjari/dmi being 
the (universal) controller. This also becomes what is 
called characterised by its notion of 

self in the intelligence, - which is the seed of all the 
manifested universe. This also .becomes the Virdt, 

I known as Prajdpati, who, springing from within the 
cosmic egg, first conditions himself with a bod}?-. This 
becomes what is known as Vevatd, tl^e ^offspring of the 
^33 having the name of fire etc. Similarly 
the Brahman receives diverse names and forms under! 


SiiMPf - ' 
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conditions of difierent bodies from Brahman down to tlie^ 
worm. That one being, who is beyond all conditions, 
is knovvti in all ways by all living beings as well as by 
the nationalist and is diversely thought of; as stated 
in the Smriti : “ This, some call fire ; others, Manu the 
Cre“ator ; others yet, Indra ; others yet, Prana and others 
the eternal Brahman, etc. 


II » 11 

By means of this^wisdom, is,, self, he, soaring from 
this world, obtained in Heaven all desires, and became* 
immortal, became immortal. 

Qom, — He, Vdmadeva or any other sage, knew Brah- 
man in the way explained, by that wise self, by which 
wise self, knowers previously became immortal 


Similarly that sage too by means of the same wise 
self rising above this world (^this has been already ex- 
plained) ; going beyond this world, getting all desires 
fulfilled in that world of heaven, became immortal 


Here ends the commentary upon 

^ "Sr'* f 

Thus ends the sixth Chapter of the Commentary upon 

Upanishad. 


^aittinga ilpant0l)ab. 

—0 

A A 

Introduction to the Sikshavalli. 

0 

Prostration to the Omniscient Being, from whom all 
the world sprang, in whom all this world is finally 
absorbed, and by whom all this world is supported. 

To those sages, who expounded in ancient times all 
systems of philosophy with due regard to words and 
sentences in the holy texts and to the processes of 
reasoning, do I always tender my reverence. With 
the blessing of my Gitra, this commentary on the gist 
of the Taittirzya TJpanishad is made by me for those who 
wish to have a clear knowledge. 

Obligatory Karma, whose end is the diminution of 
sins stored in previous births, and optional Karma 
whose end is the satisfaction of desire, have been treat- 
ed of in the previous book ; and now the science of the 
knowledge of Brahman is expounded for the destruc- N 
tion of all causes which lead to the performance of# 
Karma, Desire is the cause of all Jfarma as iff; 

supplies the motiye ; for it is well-known that||.: 

only where there is desire, there is a motive to^ 

5 

j if 
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,>&ct. As those whose desires have been fulfilled are in 
^ their treedom from desires centre d in Self, there can be 
no motive for them to actT^'To desTre to know the 
Atmm is to have all desires fulfilled. The Self is 
‘ Brahman. To those who know it is the attainment of 
I the highest to be attained. Therefore t he be i ng c entred 

M (spiritual ignorance) is 

^ I : . the attainment of the highest ; for the say that 
1 4W0 attains fearless permanence, 

- i and that he (who knows the Xlman) attains the Atm.an 
i who is all joy etc. ’ 

/ It may be contended that the being centred in Self 

emancipation, as in that 
case bptional and prohibited AWre is not practised, as 
all Karma which has begun to bear fruit is complete- 
ly exhausted by enjoyment (of their fruits) and as 
owing to the practice of obligatory Karma, there is no 
penalty incurred ; or it may be contended that as the 
unsurpassable bliss denoted by the word Svarqa 
(Heaven) is the result of Karrru^, emancipation results 
only from the practice of Karma. The first contention can- 
not stand, for Sijtma is multifarious. Karma may have 
been acquired in many previous births ; actions produce 
goo and bad consequences; some actions might have 
begun to bear fruit and others not. Therefore it is imprac- 
'*i£^i®i°bonsume by enjoyment in one singleloirth, that 


A \ 




"iT 
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portion of the Karma which has not begun to bearM 
fru^r Hence the certainty of subsequent embodiedi 
‘existence on account of the nnenjdyed portion of thel 
Karma. A hundred sridis and smrilis bear us . out^^ 
here. Nor could it be urged that the observance of 
•obligatory Karma has the effect of rendering good and 
bad deeds which have not begun to bear fruit inopera-- 
tive. A penalty follows the non-^ obliga- 

tor}^ KafmcZ^^Vh e word Fratyavaija denotes unpleasant 
consequences. It therefore follows that the observance 
of obligatory Karma has only the effect of warding ofy 
misery, the certain consequence arising from its nonf ; 
performance, and h as no jjh e^g%ct pf ,^cq nsunn^^^^^ 
v ious Z Ufcma which is yet to bear fruit. But conceii " 
ding that the perf irmance of obligatory Karma has 
the effect of consuming previous Karma yet to 
bear fruit, such observance can possibly render inoper- 
ative only that portion of the previous Karma which is 
sinful and not the portion which is virtuous ; for I 
between the latter and such observance, there is no 
■antithesis, it being well known that action leading to a ’ 
desirable end is meritorious — it is not inconsistent with 
obligatory Karma, All aiytithesis can reasonabj^ sub- * 
sist only between the good and the bad actions. Be-| 
sides as desix’es leading to action must subsist ini thel 
absence of knowledge, there can be no corapleWl 
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cessatio n oi Karma, It is only those that know not the- 
Self that have desires ; for these have for their end 
something distinct from the Self. The Self, being ever 
present, cannot' be an object of desire. It is said that 
tlie^Self is Sor isTt proper to say that 

I in the shape of future misery is caused by 

the non-performance of obligatory Karma — an omission, 
in the nature of non-existence. The non-observance* 

of obligatory is mdy^an indicatioiTcS^^^^^^ 

in stqre_ on account of sins previously cojnmitted 
and this view does not render inappropriate the- 
use of the satri suffix in the text ‘ ahurvanvihitam 
Karma, ’ On any other view we shall have exist- 
. J ence (Bham) springing out of non-existence {Ahliava) — 

I a result which runs counter to all processes of reason- 
ing. Th^irefore thc_theory that emancipation is the 
being centred in Self without effort of anj kind is un- 
* supportable.. 

As regards the contention that as the unsurpassable 
bliss denoted by the’ word Svarga (Heaven) is the result 
of Karma, so is emancipation also the result of 
Karma ; this cannot stand as emancipation is perma- 
^^ent. Anything always existing can never be begun. 
iA ll things begun in this__WQrld are transien t Therefore 
^ cannot j^raduce em^Dcipatio n. If it be replied 

that Kdtma with Vidya (knowledge of self) can produce 


^ ' m •' 
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emancipation though permanent, we say it is inconsist- 
ent, it being impossible that anything always existing 
■should be produced. If still it is argued that like p? i- 
Mvamsdhhdva the impossibility of the same substance 
being produced after its destruction, emancipation, 
though always existing, could be produced; we say that 
it cannot be, as emancipation is in the nature of existence 
(BlidviCi). To say that pradhvamsdbhdva is produced is 
an inaccuracy of language ; for anything in the nature 
of non-existence cannot be conditioned. Non-existenee 
is the negation of existence. As existence, though one 
and indivisible, does yet appear to be divided by virtue 
of conditions and is spoken of as jar,” “ a cloth,'” etc. ^ 
so also non-existence, though unqualified and indivisi- 
ble, appears to be divided like matter by virtue of 
adjuncts; for non-existence cannot evidently be co-l 
existent with its adjuncts like the blue lotus and may | 
become existence itself if it has adjuncts. Nor could it be 1 
argued that emancipation, though produced by know- 
ledge and a succession of Karmri^. can, like the^tream of 
the Ganges, be spoken of. as permanent, as knowledge 
and the doer of Aarma are permanent; for the capacity I 
to perform Jltmntt is itself of the nature of misery and I 
there will be a discontinuance of emancipation with the 
cessation of the capacity to perform Kanmi. It is tkere- | 
fore certain- that emancipation consists in being centred 
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in Self after removal of spiritual ignorance. which fs th o- 
cause of desire andjuama. The Self is Bmhm un aiid 
br knowing th at , spiritual ignorance'is avoide rl. There- 
fore this Upanishad which treats of knowledge of Brnh- 
- man is begun. Knowledge of Self is called U^anishad ; 
it may be, because those who acquire it get over the tra- 
vail of being conceived or born or of old age, or because 
it takes one near Brahman, or because the highest bliss 
is embodied there ; the book is also called Vpanishad., 
because its subject-matter is Yidya or knowledge- of 
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CHAPTER I. 




^ STl IJTST: ^ I ^ I ^ 

I ^ I I crr^ i 

I ^ ?T^rr% I 5R^ 

^ I m I rr^Rw^i I 3m wi,\ 

9^3 TOiei, j # I , ll"” 


-i^‘% 


WITH SRI Sankara’s commentary. 


71 


If 


Om Tat Sat, Adoration to Brahman. 

Q 

May the San (Mitral be good to us ! May be 

good to us ! May the Sun (^Aryama) be good to us ! May 
Indr a and Brihaf^pati be good to us ! May Vishnu of 
great strides be good to us. Prostration to the Br.ihman I 
Prostration to thee, 0 Vdyu ! Thou indeed art the visible! 
Brahman. I shall proclaim th^^j visible^ I| 

shall call thee the just! I shall call thee the true ! May' 
it protect me! May it protect the teacher! May it 
protect me! May it protect the teacher ! Om Peace, 


Peace, Peace. 


( 1 ). 




Com. — May Mitra the presiding deity of the activity 
of Pram and of the da}^ be good to us ! So also Vanma^ 
the presiding deity of the activity of Apdna and 
the night. Aryamd (Sun) is the presiding deity of ; 
the eye and the Sun, Indra, of strength ; Brihasprdi | 
of speech and intelligence ; Vishnu of great strides, the 
presiding deity of feet ; these and other deities pre> aidin g / 
QVe^4:h-e several ^^^^p of the bpdy ‘ May be good to 


us ’ is connected with every clause: It is prayed that 
they may be good because it is only when they are 
good that they are conducive to the hearing and reten- 1 
tion of knowledge. Praise and prostration to Vdytf> 
are offered by one desirous of obtaining the knowledge 
of Brahman^ for removing the obstacles to the 
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j attainment of such knowledge. As all actions and their 
I fruits are under the control of Pram (Vayu), prostration 
I is ofiered to Prdna^ the Brahman. ‘ I bow' to him’ must 
^ be supplied to complete the sentence. 0 Vdyu, pros- 
tration to thee, i.e,, I prostrate before thee. Both by 
the third person and the second person Vdyu alone is 
denoted ; further I call thee the visible Brahman 
because you are the Brahman nearer than the senses, 
the eye, etc. I call thee the just, because the truth, 2 
ascertained to be so by intelligence, according to the 
sdstras and practice, is also subject to thee. I call 
thee the true because that which is practised as true by 
speech and body is also acquired subject to 3 ’^our in- 
fluence. Therefore may Brahman called Fay and 
Atman of all protect me, bent on acquiring knowledge, 
by imparting knowledge to me, being reached by me. 
May the same Brahman protect the teacher, i.e., 
preceptor, by granting him ability to expound. The 
repetition ‘ may he protect me and the preceptor ’ 
implies solicitude. The word ‘ peace ’ is thrice repeated 
for the purpose of destroying the three fold obstacles 
to tjb^acqm of knowledge, viz., from one’s Self, 

from Jh)^ livin^^ and from the Dev as. 

Here ends the First Chapter. 
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CHAPTER, n. 

^1 I stht: m: I W5IT I 

-?TR: I |cpr: H ^ H 

Om we shall explain the science of pronunciation, 
the letters, the pitch, the length, the effort, the mono- 
tone, the continuity. Thus has been explained the 
chapter on the science of pronunciation. (1). 

Com. — This chapter on the science of pronunciation 
is begun that there may be no cessation of activity in 
the matter of the recitation of the IJpanishad on the 
ground of the knowledge of its meaning being its 
primary end. Stksha] that by which we learn — the 
science of the pronunciation of letters. Or, Stlcshd 
those which are learnt — the letters and the like., 
Sthshdis the same as Sticshd. The elongation is a vedic 
license. The Sih'shd, we shall explain, that is. we shall 
relate clearly and in all its bearings. This form (>rthe verb 
may also be derived from the root ChaL^hvih to speak, 
which changes into Khya, preceded by the prepositions 
vi and a. The leirers are cv and others. The pitch is 
uddtta, etc. The mdira is short, etc. Bala is the effort 
in pronouncing. 8dma is pronouncing tlie letters 
uniformly. Santana is flowing — continuity in utter- 
ance. This is what has to be taught. The chapter 
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Where this is taught is the chapter on 8ihsha. Thus 

tL Mrt ‘o Prosed lo 


Here ends the Second Chapter. 

CHAPTER III. 

I 3, ^ ^ ? II ' 

^M., glory b, ,0 

&«W»J^be.o„o both. No. .eoballettplainthe 
1 'ilSi^tfeSiSaap, PiidelSvelieadine, :_ooo- 

I cl”~ ereMSotlite™"® 

VCayThTf ” of '>■« 13 begun 

May the glory at.e.ng out of the thorough kno.ledl of 

he Somhat. and other Upaniahads be to n> both^th. 

t Brahminhood arising therefrom be also to us th,- 

preceptor and the pupil This is tRo ' n ’ ^ 

P pu. xhis 18 the pupil’s prajrer for 
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blessing. Because it is right that it should be the* 
pupiFs prayer as he has not gained the desired consum- 
mation. It cannot be the preceptor’s prayer, as he 
has gained the desired consummation; for, he who 
has attained such consummation is alone the* 
preceptor. ' Then, that is after laying down the method 
of learning by rote, we shall therefore, i.e.y for the- 
reason that even the intellect which constantl}^ medi- 
tates upon the book is unable to enter immediately 
into its meaning, explain the Samhita Upanishad, i.e., 
esoteric teaching which is the subject of the iiSumW to. 
in reference to the five adhUcar.mas] subjects or topics 
of knowledge. He goes oii to say what they 
are, Adhilolcam' is the knowledge concerning the| 
worlds. In the same way, the others are the know4 
ledge concerning t h e _1 u m i n ar i es , that concerning| 
knowledge, that concerning progeny and that con4 
cerning the Soul. Those who know the Vedas cal!; 
the Upanishads dealing with these above-mentioned 
five subjects the’ g^r^aif Samliitas, — because they 
deal with matters as vast as the worlds etc.,— and Scm- 
hitas because they form the subjects of the Samhita. 

I iiw I I 3TRF5T5r: 

I I 11 \ \\ 

‘ Now, concern'ijg the^ wgrl^^.: — , the earth is the first 
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form. The Heaven is the last form. The AMsa (ether) 
is the link The Vdyu (air) is the medium. This much 
concerning the worlds. (^)* 

fjom. — Then among those above-mentioned, the 
knowledge concerning the worlds is mentioned. In 
all these passages the word ^ ath i is intended to 
show the order of the different subjects of knowledge. 
The earth is the first form, Le., the first letter. 
It is in effect said that the first letter of the Samhitcc 
should be contemplated as the earth. Similarly, with 
regard to the last form. The means the 

liitarihha, the sky, the w^orld betvveen heaven and 
earth. The link is that which is between the first 
and last forms, and is so called because the first 
and last forms meet in it. 

Com . — The Vayu (&ir) is the medium. Sandhdnix is 
the medium. Thus has been explained the knowledge 
concerning the worlds. 

^TTT: i II \ n 

Next concerning the luminaries . Fire is the first 
form. The Sun is the last form. Water is the 
link. The fire of lightning is the medium. This is 
•concerning the luminaries. ,, (3T 
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Com. — Next, the knowledge concerning the lumi- 
naries etc., is to be taken similarly. 

I sTT^t i t 

^Tf^: I i II » n 


Next concerning knowledge. The spiritual precep- 
tor is the first form. The pupil is the last form. Know- 
ledge is the link. Exposition is the medium. This is 
the knowledge concerning knowledge. (4). 

I II II 


Next, the knowledge concerning grggajj^y. The 
mother is the first form. The father is the last form. 
The progeny is the link. Procreation is the medium. 
This is the knowledge concerning progeny. (5). 

I 55: 

1 I II ^ II 

fiir?r\%Tr: \ ^ qq^crr swrrm r 

?p5?Tq^5HqTq^nT:| ^JTlI^II 


Next concerning t he Soul . The lower jaw is the 
first form. The upper jaw is the last form. Speech 
is the link. The tongue is the medium. These are 


ther eat SamJiitas, 









78 


THE TAITTIRiYA UPANISHAD. 


He who thus contemplates these above-mentioned 
great Samhitas thus clearly explained obtains progeny, 

( cattle, the splendour of Bi^hminhood, all kinds of food 
andJX® world of Heaven. (7). 

' Com.— The word ‘ Ithndh ’ means that those above- 

mentioned are indicated. He who knows, that is, contem- 
plates those above-mentioned great Samhitas. “ Knovys ” 
here means ‘‘constantly waits on,’’ or “ Contemplates,” 
because this chapter deals with perfect knowledge, and 
because of the passage “ 0 Pr&chlnayogya\ contem- 
plate.” And the meditation must be as dictated in the 
■sdstr.is, full of uniform faith throughout and un mixed 
with any inconsistent faith and must have for its object 
something enjoined by the sdstras. And the meaning 
of iipdsana is well known in the world, as when we say 
“He waits upon the Guru,” “He waits upon the 
king.” He who constantly attends upon the Guru and 
others is said to be engaged in V‘pcUa%i on the Guru 
and others. And such a one obtains the, fruit of his 
constant attendance. Therefore, here too, he who thus 
meditates obtains the fruits beginning with progeny 
and ending with the world of Heaven. 

Here ends the Third Chapter. . 


o- 
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CHAPTER IV. 

H^rqr 1 3?^^ ^ setCk ^ 

n-^'5'jih. I r ff I ^oir«Ti ^ I 

I ^ JTT’TFT j II \ II 

He who of all forms is pre-eminent among the 
Vedas — He who rose superior to the nectar of the 
Vedas — May He the .Lord of all strengthen me with 

wisdom. Hay 1 become the wearer of the wisdom 

that leads to immortality. May my body become fit. 
May my tongue become extremely sweet. May I hear 
much with my ears. Thou a rt the sheath g|„^t^ 
Brahman yeiled with worll^^ ge . .Protect that 

which I have heard. (1). 

Com , — ‘‘ He who etc.” Now are mentioned the 
hymns for prayer and the hymns for offering 
oblations for the purpose respectively of obtain-- 
ing wisdom and of obtaining wealth, for the 
use of those who wish fur either. And this is 

indicated by the sentences, “ May He, the Lord of 
all strengthen me with wisdom” and ‘‘ Then bring me 
wealth.” He who among the Vedas is like the bull, 
ie., excellent by its pre-eminence. He who is 
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omni-form, all"sliaped,becau8e running through all speech 
according to another passage of the Veda : ‘‘ Even as 

the dart” etc. Hence is the excellence of the sylla- 
ble “ OmP Since the syllable “ is here the object 
of meditation, the praise of it as “ excellent ” etc., is but 
proper. He surpasses the nectar, that is, the Vedas. 
When Pr.ijdpati (Brahma) performed penance with the 
desire of discovering which was the best among the 
worlds, the I)evas, the Vedas and the mystical syllables 
Vydliritis, the syllable “ Om ” presented itself before 
him as being the most excellent. “ Presented itself” 
because origin cannot be properly ascribed to the eternal 
syllable May the sy liable* of the quality 

described’ above, which is the lord of all, that is, which 
can give anything desired. Strengthen me, gra- 
tify me with wdsdom. It is the strength of 
wisdom that is sought. Amritasya]- of the know- 
lledge of Brahm m which is the cause of immor- 
ftality, because this chapter deals with the knowledge 
of Brahman. 0 Dev i, may I become the wearer of the 
knowledge of Brahman, Moreover may my body 
become able, i.e., fit for meditation. Here is a change 
from the first to the third person. May my tongue 
become extremely sweet, that is sweet in speech. May 
I hear much with my ears. The meaning of the pas- 
sage is that there should be such an association of the 


ing is Thou art not revealed to ordinary 
Protect what I have heard, that is, what knowledge of 
the soul etc., I have learnt by hearing. The meaning 
is make me not to forget what I have learnt. TheselJ 
hysuag— are for for him who desires wisdoirL H. 

Hereafter are Jiymns for throwing oblations into the 
fire for him w'ho desires wealth. 


I ^ 1 ^ r^RTlT^ I q^- 

m j ari ITT q=^ 1 1% qrss- 


qfrqiR^: 1 it ^rrssq^ q?rqir>T: | 

qfrqrftoT: i qnnq^g q^=qTK>q: ^qr^r || 

«T^r ^qifi 1 ^qr^HTSHiiq ^qif r j ct 

eqr ^iT mq^M i ^ mm sfTqsEr to f 
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I ^ WSf f WSST: I 

mi irr^n I i ?t%; 

^ i Jife'^s% 5? HT ¥n(% 35 JTT q-g?^ || 

She who brings, increases, and long preserves to me 
clothes, cows and food and drink in plenty — her, the 
goddess . of wealth, then bring me, together with sheep 
and goats and cattle; Svaha I May the Brahmachdrins 
flock to me ; Svdka ! May the Brahmachdrins flock to 
me from every side ; Sudha / May the Brahmachdrins^ 
come to me in large numbers; Svaha! May the Brahma-- 
chdrins curb their senses ; Svdha! May th^Brahmacharms 
become tranquil in mind; Svdha! May_ I become 
r enowne d among men ; Svdha 1 May I become iJhTb^t 
-among the wealthy; Svaha! May I en ter thee, such as 
thou art. Oh Lord ; Svdha ! .May ThouTO Lord, en^ 
me ; Svdha ! In thee of thousand branches, may 
I become well cleansed, 0 Lord; Svdha ! Even as the 
waters run to a lower level, even as the, months run into 
years, even so, Oh Lord, May the Brahmachdrins come to 
me from all sides ; Svdha ! Thou art my resting p laoa 
Do Thou enlighten me. May I attain Thee. 

6mi.—Kxirvdna:\ Doing, that is, fulfilling soon. In 

ocAiram (soon) the elongation is a Vedic license. Or, it 

may mean ‘ long preserving.’ :^tmanah means to me. 
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He goes on to say what. These are clothes and cows 
and food and drink ‘ Then,’ that is, after giving me wis- 
dom bring me wealth which brings me these and others* 
For wealth is a misfortune to the unwise. How is that 
wealth qualified ? Bring wealth together with sheep and 
goats and other cattle. The address is to the syllable 
Ow ” as shown by the context. SvCtlia is intended to 
•show the end of the hymn used for throwing offerings^ 
oblations into the fire. . The order, is ‘ ayantummrn* 
connecting the two separated words. May the Brali-^ 
inachdrins flock to me, set out to me etel 
I become renowned among I becomo 

the best, the most praiseworthy among the wealthy. 
Further, may I enter Thee, 0 Lord — Thee w^ho 
art the sheath oi Brahman 




that is, may I enter , 

and become one with Thee ; And thou too, such as thou 
art, 0 Lord, enter me ; may we become one. In Thee^ 
of many branches, that is, divisions, may I become 
cleansed, that is, pnrify myself from my sin s. Even as in 
the world, the waters run down a sloping ground; even as 
the months run into years — for, akarjara means a year 
either because ' rolling dajr by day it makes the wmrld 
old’ or because the day is worn out in it — even_Sf> 

0 Ordainer of all thing s, ma y the Brahmaehd Tj mji Haa It 
0 me from all sid es, i.e., from all quarters Prativesa 
eans a house in the vicinity, used as a place of rest 
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after toil. Thus, Thou art, like the prativesa. aLJ mtirify 
i place, a place in which those, who resort to Thee, free 
themselves from their sins. Therefore enlighten me - 
and take me to Thee . Absorb me into Thee and make 
^ me one with Thee , as a metal coated with mercury. 

The Srikdma mentioned in this chapter dealing with 
I wisdom is one who desires wealth. T l^ end o f vyealU i. 
is the performance of duty and the end of performance 
of dut}’ is to get rid of the already incurred sins. And 
on the destruction of sin , knowledge shine s: And so 
says the Smriti : ‘‘Wisdom originates in men by 
the destruction of their sins. Th^ they see the 
Supreme Soul jn themselves , as in the clear plane of 
& looking-gla^.’' 


Here ends the Fourth Chapter. 




CHAPTER V. 


srr I ^ ^cif 

1 I I ?T?:iT 1 5ET mm | 

BTfFtpqr f ■'<Tr^i% ^ m i i 

f5rft??€r ^r^iT; i uf icqrf^c?!: i an%^?r hI ^- 

^ f mm i fi% wj: i ^TsrKcqn^- 

m I I =^-s[TOT 

j m 51^=^: 1 -Ref ^rJ3rr% i 

I f ^ 1 ^?Frr srif Rft JT|rq% j Trft[% 
i wm: I I ^f?:r% mm \ ^% I 

3T%?r ^r^r ur^r JTfr?T% | ^r m i 

i 

I ^r % I r i ^Is- 

hr ^f^JTr^rfp^ I 

BM/i, BMwah, Suvali : these three are known as 
Vydhritis. Besides them, a fourth, MiUidchamasi/a dis- 
covered. Mahah by name. That is Brahmcbn. It 
covers all ; the other Devatas are but limbs. Bkak is 
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this world. Bhuvah is the sky. Suvah is the next 
world. MuAkA is the sun. It is by the sun that a-ll 
the worlds^rive. BIviili is fire. Bhuvah is the air (yciyu). 
mcvcJi is the sun. Maluth is the moon, lb is by 
the moon that all the luminaries thrive. Bhillh is the 
Tik, Bhuvah is the Sdman, Suvah is the yajus. 
Mahah is Brahman (the syllable ‘Om'). It is by the- 
Brahman that the Vedas thrive. Bhvh is Tmmi, 
Bhuvah is Aj>dna, Suvah is Vydna, Mahah is Food. It 
is by Food that Prtmas thrive. These four above said 
are fourfold and the four Vy&hritis are four each. Who 
knows these, he knows Brahman, 

Com, — The mode of meditation which was the subject 
of the Samhita was first dealt wfibh and then the hymns- 
meant for those who desire wisdom and for those who 
desire wealth; these being ultimately useful only for 
I the acquisition c>f knowledge. Then is begun the inward 
I meditation, of in the shape of the VydhritiSy 




which meditation carries with it the fruit of becom- 
ing one with the self-refulgent. Bhuli, Bhuvah,. 
Suvah — the word ‘ etc/ is to indicate what has been 
said — these three — these bring to recall those above 
indicated ; and the particle vai is to bring it clearly 
before the mind. We are thus remembered of these* 
three well-known Yydhriiis, Besides these three, there is- 
a fourth Y'yahriti named Mahah. And this Mahah was- 
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discovered by MdhacliamaBya, the son of Malidcliamasa, 
Since. the particles indicate that inci- 

dents which took place in the past are related, the 
meaning is that he discovered (though the verb is in the 
present tense). The mention of Mdhdchamasya is to 
put us in mind of the name of the seer. The teaching 
here shows that beaxingin„inm name of the jeer 
i§3n*4ssential part of the_ This Vydhriti 

Mahah w^hich was first discovered by Mdhdclicimasya^ 
is Brahman ; for Brahman is Mahod (great) and the ' 
Vydhriii is Jfa/iaA.^'Wfiat again is^that ? It is the AimaiJ^ 

“ covering all f the word Alma7i coming from the root 
vyap ^ to cover because the Vydhriti includes! 

all the other Vydhritis ; and in the shape of the sun, the 
moon, Brahman and food, it includes all the worlds, the 
luminaries, the Vedas and Pranas, Therefore, are the 
ot^^ JDevatas, its limbs. The JDevatas are taken only 
by way of illustration. Among the w^orlds etc.] — heaverb^^ 
etc., are but limbs of MaJuih. That is why it is said^ 
that the worlds etc., thrive by the sun etc. It is by 
' the souj that the limbs thrive, increase. This world, 
Fire, Mih and Prana are (successively) the first Vydhriti ' 
Bhuh ; similarly the later ones are each fourfold* 
Mahah is Brahman ths^t is the syllable ; for any 
o ther meaning is out of place in this chapter dealing 
with words. The rest has been explained. These 
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four abovesaid are fourfolcl.” These four, i.e., Bhuh 
Bhuvah, Suvah and IfateA are each of four kinds.* The 
particle ‘ dha^ indicates mode or kind. The meaning 
is that these being four in number are each divisible 

( into four kinds. And JTpasaM is repeating what has 
been already learnt, meditation. He who knows the 
Vyahritis as above described — he knows Brahm m. 
If it be urged that Brahman has been already known 
as That, ur as the Atman — true. But its peculiar 
attributes, such as itg being realisable in the cavity of 
the heart, its being one with the mind etc., its being 
perfect quiescence have not been understood. To this 
particular end, the sacred text says ‘‘ Who knows 
these, knows Brahman,^’ On the assumption that 
Brahman has not been known the idea is that he who 
meditates Brcthmda as having the qualities to be men- 
] tioned presently — he alone knows it. This is how this 
i| chapter is made consistent with the next chapter. For 
both the chapters deal with the same form of worship, 
^ There is also this indication : He resides in Fire in 
the shape of the Vydhriti Bhuh"^^ (in the next chapter)- 
Nor is there any express text speaking to the diver- 
sity in forms of worship ; for, there is no text laying 
down “ The Vedas are to be worshipped, ’’ As in this 
chapter on Vydhriti the passage “ who knows these 
includes in ‘ these ’ the purport of the next chapter; 
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there is no difterence in the objects of .,.n;i,^ditation pre-- 
scribed in the two chapters. The purport of the next 
chapter has already been touched upon when we said : 
“ To this particular end” etc. All Pevas being his limbs 
•do homage to the knower when he becomes one with 
the self-refulgent. 

0 

Here ends the Fifth Chapter. 

0— — - 

CHAPTER VL 




I I swir i 


^ I sTiRfFT | ®rf3T[r% i 

| ^r5tqr%f%5Tqr%: i '^cfTim.w% i 
m \ efqicq qiqRrq q?r l ^rr^- 

I RrqRq^rqR^q li 


within the heart. There, is He, the 
knowable only by the mind, Immortal^ 
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jEespleriderit. Between the palates and through t^ 
jwhic h .han^s like a woman’s bre as t r ims an artei g^ plar - 
^ jcincf the skull in the head, iust where the roots of the 
' i hairs in the head divide. Th^it artery is the path to Brah- 
\nan. He resides in fire in the shape of BhiVi. in the 
'ak iu the shape of Bkuvah ; in the sun as Swah ; and 
in Brahman as Muhah. He obtains self-refulgence. He 
obtains lordship over minds. He Becomes the Lord of 
speech. He becomes the Lord of the eyes. He becomes 
the Lord of the ears. He becomes the Lord of know- 
ledge. ■ gP hen y h . Q . — Brahman who has space 




i 

' t '^■^ 
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i; 
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« for his body, whose nature is truth, who sports in Jife,^ 

: Prana, whose mind is bliss, who is full of peace, who is^ 

.* immortal. Thus, 0 Prachinayogya, meditate.'’ 

Com,— We have said that the Devatas etc., repre- 
sented by Blmh,B!mvah a,nd Buvah are but the limbs of 
i?'ra//.ma?^,correspondingto the Vydhriti Mahah, for vesAis- 
ing and meditating upon the Brahmam, of whom all 
{ others are but parts. The cavity of the heart is pre- 
|Bcribecl as Mis seat, just as the stone sdlagram is of 
Vishnu^,^:. Because Brahman is directly perceived when 
meditated upon, as being there and as possessing the 
qualities of knowability, only by the mind etc., as 
directly as the fruit in the palm of the hand. This 
chapter is begun .with the object of indicating 
the path by which we may become the Atman 
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of all. The word sizh is connected with ‘ Vyuthramya- 
ayam 'PumshaJ Within the heart — the heart is 
a bail of flesh as is well-known when a sheep is 
being dissected, shaped like a lotus with the stalk 
upwards and the face downwards, which is th^sejjt pf 
life and which is full of arteries — v/ithin this heart is a. 
cavity well-known, like that within the pot. “There,, 
is He, the Punisha.'' Puncsha , He is called, either be*^ 
cause he is lying in this citadel or because the w^orlds- 
BhUh and others are pervaded by him. The word 
* Manomaya 'mB.j mean either of two things. Manas^ 
is knowledge from the root ^man ’ to know and Memo-- 
maya means “fall of knowledge,” because it is by know- 
ledge He is knowm. Or, that by which we think, 

the mind ; and Manamciya means * made of Manas 
either because He is the presiding deity of the mind, 
Or because he is indicated by it. He is immortal 
He is resplendent. Then, is explained the path^' 
by which to attain the Brahman who is, as above/ 
described, meditated as occupying the cavity ol 
the heart and who is the know^er, the Atmmi 
and the Lord of all, and who is the Atyna'n of the knower 
who sees him in the heart. An arteiy opens | 

out above the heart, well-known to the science of Yoga* | 
That artery runs in the middle between the two | 
palates ; and^this, the piece of flesh that hangs between | 
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\ the palates like a woman’s breast. The meaning ig | 

that the^j£toy runs through that too. Where, also f 

the roots of the hairs divide, that is, in the head; the f 

; 1 art e ry re aches that spot and goes forth piercing thj 

1 j skull of the head. And this artery is the path to 
I Brnhnmi, that is, is the way to the realisation of Brah-- 
man.. He who knows this and sees the Atman know- 
able only by the mind, goes out through the head and 
takes his stand in Fire, who presides over this world in j 
the shape of the Vydhriti Bhuh and who is apart of i 

Brahman, The meaning is that he covers the whole | 

world. Simil^ly, in the air, in the shape of the I 
, \ Vydhriti Bkuvah, In all these sentences, the predicate 

" resides or takes his stand ’ is to be utiderstood. 

stands in the shape of the Vydhriti 
Suvah and in Brahman, of which the otliers are parts, . 

Mahah. Becoming (successively) in each, its soul | 

and becoming one with Br.ihmnn, he obtains self- I 

S ':®fe!ggnce, he b^pmes himself the Lord ; even as Brah- 
man is theLord of the Bevas, who are His limbs. And the 
^ Bernik do homage to such a one, even as the limbs do to 
Brahma7h. H^becomes the Lord of all minds, for Brah- 
man is all and all minds think of him. He who knows | 

becomesthis. Moreover, he becomes the Lord of all speech. i 

He becomes similarly the Lord of the eyes ; he becomes ! 

the eara ; he becomes the Lord of all wisdom. i| 
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The meaning is that as he becomes the At'^naii of all, , 
the senses of every living being are also Ins. More 
than all this, he becomes what? As follows: Al'asa-* 
SciriTiim i^ either ‘ having space for body ’ or having a 
body which is as subtle as space. What is it ? 
Brahman. SatiiMma, that is, one whose nature is 
truth in everysliape. Prdndramam.th^ revelling 
in life , ’ or‘ in whom others revel or sport. ’ Mama- 
iln indam, that is one whose mind is ever, bliss. S^niU 
samriddhcm^ that is, ' full of peace ’ or ‘ full of 
calmness.’ that is, immortal. And this 

specific attribute should be understood in respect 
of the Manomaya. 0 Prdcltinayogya, meditate upon 
the Brahman as possessing the qualities above set 
forth, cognisability by the mind etc. This sentence is, 
as it were, the teaching of Ihe spiritual preceptor in 
order to awaken reverence (in us). 


Here ends the Sixth Chapter. 



CHAPTER vit. 9 

- 0 - 


^rWs^RTc^r; i 

1 3TrtT sTT^w 3?rW sTFcnr 1 1- 

eTsuarrcini: i unm s^wstr i 

iT^r I iTr\?r\^%r ffsir | ^- 

3rwf^5?[ir I qj^ qf 1 qi^% 

The earth, the sky, the heaven, the primary 
quarters, and the intermediate quarters ; the fire the 
air, the sun, the moon, and the stars ; the waters,’ the 
herbs, the forest-trees, space and Mman; and all this is 
I r ypectin g^ yin j^^^s. | Then comes that re^e^^bT 
e soul. The Pram, the Apmuz, the Vyana, the Uddiia 
and the Samana; the eyes, the ears, the mind, the tongue 
and the touch ; the skin, the flesh, the muscle, the bLe 

and the marrow. Determining this the seer said “All 
this is PanUa (five-fold). He sustains the Pc^nMa by 
the Panhta itself. ^ 

the very Pra^man whose meditation in the 

form of the VyahriH was explained, we now explain the 
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meditation of the same in the form of the 

Pcmldas beginning with "the earth.’ All belong to the 
Panlda chhandas, because of the connectioti with the 
number five. Therefore all are five-fold. And . the sacri- 
fice is Panlda. Because the vedio texts say : "" A collec- # 
tion of five words is Panldi and "‘the sacrifice is Panlda^ 
Therefore all commencing with the worlds and ending ’ 
with the soul are determined to be Panlda. And this is 
further considered to be a sacrifice (worship). By tl^^^ 
performance of the sacrifice so devised, one attains to 
BraJiman, in the nature of the Panlda. He then answers 
how all this Panlda. The earth, the sky, the heaven, 
the primary quarters and the intermediate quarters con- 
stitute the lolcapdnlda or a collection of five worlds. 

The fire, the air, the sun, the moon and the stars con- 
stitute the collection of the five Bevatas. The waters 
the herbs, the forest-trees, space and the Atman consti- 
tute the collection of the five living beings (Mt'tfaO* 

‘ Atman ’ here is the first progeny of the Brahman, as i 
this chapter deals with the living beings. “ This is ^ 
respecting the living beings.” This is only by way of 
example and includes “ that respecting the worlds ” 
and “that respecting the Bevatas i"' because the 
five's respecting the worlds and the Bevatas have 
also been enumerated. Then are enumerated the 
three lives Beginning with 
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Prana, is the collection of the five airs. Beginning- 
with “ the eyes" is the collection of the five senses. That 
beginning with “ the skin ” is the collection of the five 
primary fluids of the body Q)hatu). These are respec- 
ting the soul. And those outside too are collections of 
five. Having settled thus, the Ms/ii, that is, the Veda 
or a seer who knew this, said. What did he say? All 
this is PanMa (five-fold by nature). The external col- 
lections of five are strengthened, filled by the internal 
collections of five (those in relation to the soul.) The- 
purport is that they are known as being, one and the 



Here ends the Seventh Chapter, 
0 — — 



1,, CHAPTER Vlil. 3 * 

^ I I ¥f 

^ 3T':^T??rfq?TT??Tf | TTrqf% | 

x^wm 5r;X?Ti% i irraiTt ur^jj- 

011% 1 ^TTO% pri jr#rT% i' frw5qr^5riT53rRTr% | 

m?R; ^#^rif5n?fiT% i ^qwri% ^ 

The .syllable “ Om ’’ is Brahman. This All is the 
syll.able “Om.” This syllable “ Om” is used to indi- 
cate consent. “ Om’^ say they and sing the sdmans. 
%Qrn Bom’’’ say- they and recite the sdstras. “ Om’’’' 
says, the officiating priest and says the Pratigara. “ Om ”' 
says.5ra^ma (a principal priest in the som,a sacrifice) 
and gives permission. “ Om ” says he and assents to' 
the oblation to Agni. “ May I obtain the Vedas,”' 
thinks the Brahmin and says “ Om” before he begins 
to recite the Veda ; and he does obtain the Vedas. (1> 
Com . — The meditation of Brahman in the form of the 
Vydhritis has been explained. Then the meditation of 
the same Brahman as being Panhtq, in nature has been 
explained. The meditation o| the syllable “Om”' 

t^6 necessa.ry, |>reliniinary; , to , all 
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kinds of tnedifcatiou is to be explained, the 
syllable “ Om ” being meditated upon as being 
Brahman higher or lower ; because, it is th e itnage 
of Brahman, higher and lower, as the idol is of Vishnu ^ 
and because the vedic text says : He becomes one 

with either, by his sanctuary.’’ In “ Om iti''* the 
. word ‘ is to call attention to the form of the word 
(as distinguished from the meaning). We should me- 
ditate upon the syllable Om ’’ as being Brahman, in 
the form of a word. Because ‘‘ 5 

wi}rds^,^ai:.e_ covered by the s jellable OmV as says 
■another Vedic text : “ Even as the stem etc.” ‘‘ Om ” is 
said to be this all, a^ttat which is named, is depend- 
ent upon the name. The following portion of the 
text is intended to praise the syllable Om,” because 
. it is the object of meditation. This syllable indi- 

, ■ ‘ cates consent. The particles ‘ smaj ‘ w,’ mean well- 

known. That the syllable ‘ Om’ is a word of consent is 
well-known. Again being asked to recite, he begins to 
recite after uttering “ Om.” 

Then “ Om ” say the singers of the sdmans and sing’ 
the samans. Even the reciters of the sdstras say ‘‘ Om’ 
and recite them. Then the officiating priest says “Om’ 
and says the liymns. Brahma Qa,ys “ Om” and' 
gives his consent. Being asked ^ Shall I offer oblation ’* 
he savs “ Om ” and assents to the oblation to' the fire. 
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The Brahmin who is about to recite the Veda says 
that is, he begins to recite saying “ Om,” with the 
hope that he may obtain (learn) Brahma, that is Vedas. | 
And he does obtain Brahma. Or devoting himself to : 
Brahman, the supreme soul, saying, “ May I attain to 
Him,” he utters ‘ Om.** By that utterance he certainly 
attains Brahman. The meaTiing of the passage is that 
since any action begun with the word “ Oon ” is fruitful, 
the syllable ‘‘ Om ” should be meditated upon as being 
Brahman. 

0 

Here ends the Eighth Chapter. 

CHAPTER IX. ‘ ✓ 
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the learning and of the Vedas 

! (ought to be practised). Similarly, Truth and the learn- 
ing and teaching of the Vedas ; penance and the learn- 
ing and teaching of the Vedas - self-control and the 
learning and teaching of • the Vedas ; tranquillit}’, 
and the learning 'And teaching of the Vedas ; the 
(three holy) firee-^dnd the learning’ and teaching of the 
Vedas; oblation to fire and’the learning aiid teaching of 
the Vedas ; th^ guests and-tlie learning- and teaching 
of the Vedas; the worldly acts and the learning and 
teaching of the Vedas; pi'ocreation and the leai'ning 
and teaching of the Vedas sexual intercourse and the 
learning and teaching of the Vedas. “ Truth ” said the 
truth-speaking descendant of EathUarcL “ Penance 
said the descendant of Pumsishtaj regular in penance. 

Only the learning and teaching of the Vedas” said 
Naha, the descendant of Mudgala, (^) 

. Com . — The exposition here is to refute the conclusion 

i that because self-refulgence is acquired only by wis- 
dom, therefore the duties enjoined by the Sriitis and the 
Smntis are of no utility and to show that the perform- 
ance of such duties is really a help to the attainment of 
the highest ends. We have already commented upon 
the meaning of the word Bitam ; Svddhydya is learning 
the YeiskS ^mAPrava Ghana is teaching it^ Or it may 
^ m the dailx .jceremony named Brahma These 
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three Ritam (truth) and others—” Ought to* be.'praotiee 


ed ” is to be supplied to complete 'theei:iente'nCce;* 

■” Truth/’ that is, truth-speaking ; or, it may mean what 
has- been already explained . penance is the performance 
of hxichhra etc. Rama means, the control of the external 
senses ; and Sama the control of the mind. The 
fires, ought to be kindled. The oblations to the fir^^ 
should be offered. The ought | 

.and . the Mdmishamy t hat ^ lisd th e worldly dut ies ough t I ' 
to be perfor^ as , occa.sio,n majr require.. Ohildreh f 
■ought to be begotten. Prcljaiiand is sexual intercourse 
•during the peiriods. Prajatt^maMis the.l^egetting.of a 
grand-child. That is, the sontought to.ibe: mi 2 irried.i if 


With all these aboye-Tnentioned duties,^ , one ought toll 
practise with soiicitudjg./the’'^^^^^ oif learning andy 
teaching the Vedas,;. 4*ndj ifeiiRjthis meaning that is ! 


intended by the repetition* -o-f^ ” the learning and 
teiacjiing of.th^ Yecja^:*’ in ea.oliiielafuge.,^^^ .l^tlow- 


led^e of the m learning of|the 

Vedas ; and the supreme consiimrhation depends upon 
the knowledge of its meaningi.^ . And the teacliiriig bf | 
the Vedas; is to help us in not forgetting it andfalsd to | 
increase virtue. Therefore: solicitude should be evinced ^ 
in the learning and the. teaching of the VedasJ : Tib© 
RatMiara of the tribe of Rathttara wha i^ Satyanachah 
—that is w^hose speech is truth, or who is named 
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Satyavacliah — thinks that truth alone should be pra©'- 
tised. The preceptor Paurusishti of the tribe of fhe 
Purusishta, who is taponityah — that is, who is regular in * 
penance or whose name is. Taponityah — thinks that 
penance alone should be practised. And the preceptor 
Maudgalya of the tribe ot Mudgala and Ndka by name 
considers that the learning and the teaching of the Vedas 
alone ought to be practised ; because, that is penance ; 
that is penance. Since the learning and the teaching 
of the Vedas alone are penances, they alone ought to be 
practised. The repetition of truth,’’ ‘‘ penance,” and 
“ the learning and teaching of the Vedas”, though they 
have been already mentioned, is to create solicitude. 

o 

Here ends the Ninth Chapter. 

0 — 

CHAPTER X. ' 

^ 11 \ II 

• I am the mover of the tree. My fame is like the top 
of the hill. I am pure in my root, as nectar is in the 
nourisher. I am the bright wealth. I am intelligent, 
immortal and without decay. This is Trisaw/mV word 
o^elf^T-ealisation. 



/ to 

WITH SRI Sankara’s commentary. lOS 

Com. — The lines * Aham vnhshasya . reriva ’ etc., arc 
Vedic hymns for recitation. And the recitation of the 
hymn is for the acquis tiou of knowledge, as shown by 
the context; for, t his^ chapter is about knowledge and || 
it is not knqvyn to be about anythinjg^,.else. To^l 
one whose soul is purified by the study of the Vedas, 
knowledge accrues. I am the mover, being the soul| 
^ithin, of the tree of samsdra, — a tree which is to be^ 
felled. My fame is high like the top of the hill. UrcUiva-i 
pavitraJi] I am he, who is the cause of the ameliora-i 
tion of the purifier, that is, he who by his wisdom 
makes even the Supreme Being resplendent. Vdjinivee^ 
a^in the possessor of food, that is, as in the sun. 
‘Even as the principle of the soul in the sun is well- 
known to be pure, as shown by hundreds of Vedic and 
Smritic texts, even so I am or shall become the es- 
sence of the Soul, which is pure. Bravinam'] riches. 
Savarohasam] resplendent ; these are to be taken with 
“the principle of the Soul ” which is to be supplied. 
Or “ Knowledge of Brahman ‘s'* is described as 
Savarchasam. It is resplendent, because it illumines 
the entity of the Atman. And it is riches, because it is 
the cause of the joy of emancipation, as riches are of 
worldly happiness. In this sense, “ it was obtained 
by me” should be supplied. I am highly wise, that is, I 
am possessed of wisdom characteristic of the omniscient. 
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.And high- wisdom consi^^^ the- possession, of 
ontrol over the existence, origin and end ofthis worfd- 
y life. Hence, is He immortal and imperishable • or it 
may mean ‘ he is sprinkled with nectar ” as the HrdA 
manams^ys. This is vyhat was said by the seer Trimnhu 
w 10 had attained to a knowledge of brahman,: after 
he acquired, a knowledge of the true- nature of the 

*. ou . ^ ’yuni) which was seen with ■ the seer’s 

vision, ^ y Trisanhu, as by Vdmadevd, for the purpose of ' 

proclaiming that he had aOcompIished , his ends J 
meant to display his knowledge. And the recitation’ of ' 
this hymn,s intended for the acquisition of knowledge 
p the .hiention of ‘ this praise of 

vnow edge after the e.xposition of the duties beginning 
. ■ with Vuth and others. Thus, it is shown that Z 
..knowledge of the wise concerning the Soul etc.,' comes 
|of Its own accord, to, one who performs the duties com- 
pulsoy according to the Vedas and A9mn%, who is free ' 

Here ends the Teiith Chapter. 


CHAFER Xh '' 


^cfrcqiqTrqr' l .^^rqk wq, qqqTfcq 

m 5qq#^"r: I ^rtqm qqi^rTsqi?;^ I I 

I ^q q ,1 ^^i^qiq-qf- 

qqFqf q qqf^q^qq, IM ir ' 

The preceptor after teaching the Vecla enjoins the 
pupil : ‘‘ Speak the truth. Do your duty: Never swerve 
fropa'th'e study of the Veda, Do not cut ofi the thread 
of the offspring after giving the preceptor the fee he 
■desires. ' Never err from truth. Never err from duty^ 
Never ' neglect your welfare. Never.;' neglect your 
prosperity. Never neglect the study and teaching of 
the Veda: ' . . (1). 

■iGom , — The instruction beginning with “The precep-^ 
tor after teaching etc./’ is to inculcate that before' the 
acquisition of the knowledge of the '’the 

performance of duties enjoined by the Vedas jand: 
tis is compulsory ; for, the Vedic text, Which enjoii!5p 
it, intends the purification of man; 'for, it is 'he 
whose nature is piirifieS that soon obtain'^ ' ' 4 
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knowledge of the Atman. The Smriti says : “ He des- 
troys ; sin ^ by penance and obtains immortality by 
knowledge.” And it is also to be added “ Desire to 
; know Brahman by,penancA” Therefore, the prescrib- 
ed duties ought to be performed for the purpose of ' 
.the acquisition of knowledge. The word ‘enjoins" 
shows that sin results from the violation of the com- 
mand. In the beginning and before the acquisition 
of the knowledge oi Brahman, the performance .of 
dutj is enjoined. From the texts ‘ He obtains 
security and strength ’ ‘ he fears nothing’ ‘ what , 
have I not done well ’ &c., which show that nothing 

»^ed -be. done when once knowledge has .been acquired 

It IS inferred that the . performance of duties is 
necessary for the attainment of the knowledge of Brah- 
'Man, through the destruction of the sins previously in- 
curred. We also learn it from the hymns, “ cross- 
ing death by Avidya (Karma), he attains immortal- 
I ity by knowledge.” The uselessness of the teaching 
of uprightness etc., i„ the earlier chapters is thus 
refuled ; but here it is shown that it ought to be done 

because It is useful to the acquisitjon. x 

The preceptor after teaching the Veda to th^ pupil 

teaches Its meaning to him. He goes on to say how 

he enjoins. S^akj^p^, teutli ] speak what you 'know /dHT 
^ truly and ought. to speak ; similarly, do duty . ‘Duty" 
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is a generic word ; for, everything that ought to be 
as triTthfuiness etc., are specifically mentioned. Err 
not from the study of the Vedas. Having given the* 
preceptor the fee desired as remuneration for his teach- 
ing and being permitted by him, ^rrj worthy mye S' 
and fail not to produce children. The purport is that 
even if children are not born, every effort must be made 
to produce children by the performance of sacrifice for 
issue etc. This is indicated by the mention of the three 
things, procreation, sexual intercourse, and the produc- 
tion of grand-children. Otherwise, he would have 
mentioned only sexual intercourse. Err not from truth} 
erring from truth, is addiction to untruth, from the 
force of the word ‘ error,’ Eriynpt from duty} because 
^ duty is what ought to be done ; error is omitting to do 
it and error ought not to be committed ; that is, duty 
ought to be necessarily performed. Err not from 
welfare, Le., from any act for the protection of 
yourself. Do not omit to do any action for your pros- 
perity. The meaning is that these ought to be 
necessarily performed. Do not neglect studying and 
teaching the Vedas, i.e,, they ought to be done. This 
shows that one who has studied the Veda ought not to 
return frdm: his preceptor’s home,' without acquiring a- 
desire to know what his duties are. Thi^ is showm also 
by the 8m7*iii: ‘‘ Knowing, begin to perform duties. " 
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m I 3TF^r^r ^ I 3Ti%^^r vr^r f 



I I 5fr i- 

I cTif^ c^tiwin^ I ^r|cTi:rf&T ll X II ' 


Be not careless of duties to the Gods and; ,tp :.t}ie 
m^aes. May the mother be thy God. May the father b.e 
thy God. May the preceptor be thy God. , May the 
guest be thy God. The actions that are uncensurable,, 
do such ; none else. Those that to us are good acts, they 
should be performed by thee ; none else. , ,;•(% 

Com. — Similarly, err not from the duty to, fhe Gods, 
and the manes j that is, duty to the Gods add ito the 
X manes ought to be performed. Let thb. mother 
' be a God to thee. _Sim ilarly be the fSther~~tK^p¥e;- ' 
jc eptor and the guest thy God. The meaning is, i .tha% 
these ought to be honoured.evep as Gods. You should' 
do such acts as' are ^uncensurable and sanctioned' 
the c onduct of the righteou s. The others ought 
not to be, performed if eensurab.ie, though ■ performed 
by the righteous. The meaning is that we ought 
to do only such good acts pef;formed by those we honor 
as are unopposed to the, Vedas, etc., and notothei-g 
tbodgh they be: performed by;them|^,ypu ought to prpf, /iSjt- 
pitiate by offering seat ete.j ;to, the Brahmins— not 
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K^liairiyciB — who are superior to us and who possess the 
character of preceptor or the like. The meaning is that 
you ought to allow them rest ; or when you sit with 
them during any meeting do not breathe even a word. 
Be merely a listener of their instructive words. 

L I 3T??;5qr5^H; I raqr 

I 

qq;. I i|qi | fqqr ^qq;. | | 3??? 

qfl;, q qfqiqi%T%cqT qi iTrfqrqfqceT qr ^qic^ II ^ II 
q qq qr^: qmfffq; | qq^i snqrKT: i qqqn- 

'O <i 

qr: I qqr q qq q^ I qqr qq q^qr: | ^rqp^qr- 

wqq I q qq qr^: q«frr%q; i qqq ^rqqq: | 

^ ND *0 Cy^ 

m qqqnqr: ^q: | qqr q qq q^ I qqr qq qqqi: \ 

’ 3T^: I ^q I qqr q^qf^qq; | qqcrq^q- 

5R I qqqqif^q-q^ i ii » ii 

Those Brahmins who are superior to us — they should 
be refreshed by you with seats etc. Give with faith., 
Give not without faith. Give in plenty. Give with 
bashfulness. Give with fear... Give with sympathy. 
Then if there be any doubts as to any action or 
conduct, — (3) 
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Wlioever there might be Brdhnms—prni&nt, 
religious, not set on b3rothers, not cruel, lovers of virtue 
—even as thej’’ be in such matters, so be thou in such 
matters. Then in respect of persons accused of sin, who- 
ever there might be Brahmitis, prudent, religious, not set 
■ on by others, not cruel, lovers of virtue — even as thev be 
with such men, even so be thou. This is the command. 
This is the teaching. This is. the secret of the Veda. This 


jgive it without faith. Give in plenty. Give with 
j bashful ness, that is, unostentatiously. Give with 
also with ,syrtj£§)Jyr. Sympathy is the resu,L(i. 
fri endship etc. Then, if you acting , thus ever 
rTiave a doubt as to an action prescribed by the Vedas or 
Sniritis or conduct, resting on practice, whoever Brdh- 
mins at that place or time, are attentive to the pres- 
' # cribed duties or conduct, capable of thinking, not 
impelled by others in their actions, not cruel and lovers 
of virtue — i n wii,at.soe ver manner^these be in respect of 
that action or conduct, in that manner’ be yQ.Ti,|Llso. | 
Then in respect of persons suspected of sin, in whatso- /fit] 
ever manner these act etc.,— the meaning will be the 
same as above. ( This is t he rule. This is the teaching 
-to sons etc., by their fathers etc. This is the secret, the 



is enjoined. Thus, is this to be meditated npon. (4) 
i — -^loi'tjover, if you have anything togive, give^ 

jit with full heart, that is with faith (reverence); do not 
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Ill 


•esoteric meaning of the Vedcii^- Tiiis is God’s word of 
command. As this is so, therefore all this should be 
thus done. This should be done. The repetition is for 
creating solicitude. 

o 

Here ends the Eleventh Chapter. 

CHAPTER Xll. ^ f ^ ” 

0 — 

ffi5r: 1 i 5r# i ^ f f- 

^qi%: 1 I \ i 

tqqq I cfmq l 5R^T- 

I I, ?pTTTtiT5ftci: I ci3:TTnwqX I 

I 3Trqi:5;TRT^^3^ I ^ ^IF^; 5IIP^: l| \ II 

May the Sun (Mitra) do us good, and also Varuna. 
Slay Aryama do us good. May Indra and Brihaspati 
do IIS good. May Vishnu of long strides do us good.. 
Salutation to Sra/imiMi. Salutation to thee Oh Fai/w. 
Thou art the Brahman visible. I called Thee the visi- 
ble Brahman. 1 called Thee the eternal law. I 
called Thee truth. That protected me. That Brahman 
protected the speaker (preceptor). He protected me. 
He protected the speaker. Om! peace, peace, peace. (1) 
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Com.— Be invokes peace in order to get iover the 
impediments to the acquisition of knowledge eet forth ^ 
above. “May the Sun do us good.” We have comment- 
ed upon this before. We think , in the following 
strain for discriminating the relative merits of. Vidyu 

( (knowledge) apd Icarma. Does the highest Klis.^ resn lt-. 
purely froni Icarm a, or {rgm jrarma aided hv 
or from knowledge and ^ karma combin ed, or from ’ 
k ^wledge rather than Z-grina, orfrom knowledge alone? 

It may be argued that it results from Icarma alone ; ' ■ 

-for, the performance of /i-arma’is enjoined on persons 
jwho know the purport of the :Vedas. The Swritis say 
fthat the whole 7eda with all its secrets should be 
j studied by every one of the regenerate classes. This 
^study includes the knowledge of the Self, the purport 
of the Upanishads. d’he texts which say that he who 
knows should perform sacrifices and that he who 
knows should cause sacrifices to be performed, show 
that the capacity to perform harma belongs only to 
one who knows. It__ia_^o said that knowledge 
prece^sja^h... Some think that the end of the whole 
Veda is the performance of karma. If the highest bliss 
is not obUined trough Icarma, then is Veda without an 
end. This position is untenable. Emanc ipatio n is per- 
pS5SBi--??i_PiI“anent that is /7K» 

poug^. The transient naturO of the results'of ’'Zma 
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is a matter of world-wide notoriet3\ The bliss, if it 
i*esults from liarmay must be transitory and transitory 
bliss is not desirable as an end. Nor could it be con- 
tended that emancipation is altogether independent of 
knowledge considering that optional and forbidden 
harma is not performed ; that 'karma whose fruits we 
are enjoying is fully consumed by such enjoyment and 
all Pratyavdya is avoided by the regular perform- 
ance of obligatory karma \ for, it has already been 
Observed that on account of karma, not so used up, a 
subsequent embodied existence would be the conse- 
quence. That portion of the karma cannot be con- 
sumed by the performance^of obligatory karma^ 
as there. is no necessary antithesis between the two. As 
x*egards the argument based on the text that the capa- 
city to perform is recognised onlj^- in those who know 
the substance of all the Vedas, etc., we say that it is 
unsound. There is a distinction in kind, between 
the knowledge vTSicE 1 s a condition precedent to the- 
per formanc e oi karma and the knowledge acquired by 
Up (^sana (meditation). Knowledge obtained by hearing 
suffices to authorise the performance of karma. The 
knowledge of the processes of meditation is not requir-r 
ed. The end reached by meditation is different from 
that to which knowledge obtained by hearing leads. 
The difference m the ends is obvious. ** Hear,” said 
- ^ 


114 


THE TAITTIRIYA CPANISHAD. 


■the Vedas and subsequently added “ think and medi- 
tate.” It is therefore clear that the end secured bv 
thought and meditation is distinct from that which is 
served bj knowledge obtained through hemng. 

If this must be so, it may be argued that 
‘emancipation may be the result of Icarma aided 
by knowledge 5 for, karma aided by knowledge 
may be able to secure other ends than karma 
alone can ; just as poison, curd etc., able in 
themselves to produce death, fever etc., do acquire in 
combination with magic, sugar etc., the power to pro- 
duce different results. Thus it may be argued is 
emancipation produced by karma aided by knowledge. 
/But this ground cannot be maintajned ; for, it has 
already been pointed out that whatever has a beginning 
To this^niay" be replied that the 
the texts may be permanent. No; for, 
the texts only declare an existing, thing. They do not 
create anything that was not. This view is unsound; 
ifor, n^feyen a h u ndr ed texts could „ praduce. aaythi^^ 
which could last for ever ; wj3iyT^„,.„a.b,egi^ 

Thus, the argument that the 

boim bination of 

emancipation , has JbeeaJi:<&fu|ed. ^ 

Nor could it be argued that knowledge and Ica'rma, 
do both remove the obstacles in the way of obtaining 
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U5 


’emancipation ; for, we see that Icarma leads to some 
other end. T he fmits of harin g are seen to be genera- 
tion, transformation, purification and fulfilment ot] 
■desire ; and eman ifii»a, tion is totally inconsistent wit. 
any of these results . Nor could it be said, upon th©^ 

- strength of the foh ^Yun g text^that em ancip ation is a 
.goal to be reached^ fbr - lhe - fel lowing roaoe i ^ Ifcmancipa" 
774^ tion is omnipresent and does not exist separately from I 
those who travel up to it. Brahman is the creator even! 
of the ether and is therefore omnipresent, and all who 
are distinct from Brahman are the embodiment of ignor- 
ance. Therefore emancipation is not a thing to be 
reached or obtained. The countiy to be reached musl- 
be something distinct from the traveller and one cannot 
be said to reach a place not distinct from himself. That 
there is nothing but Brahman is clear from the Sruti 
fJj^^which says: “Having created it (the universe) he entered 
it ” and from the text of the Bliagavad Gita which says r 
“ Know the individual soul to be no other than myself.’* 
If it is objected that this view conflicts with the Srutts^ 
which speak of Brahman to be reached, and of the power 
the emancipated to assume more than one form, to 
go to the Pitriloha if he likes, to have women and carri- 
ages as he pleases, we say that there is„,no force in this 
<1 objection ; for, these Sruiis refer to the Karyah rahrm n^ 
\ manife sted in^ e visible Univers e. In^ this- 
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^>anife&ted may meet women but not in- 

the haranabmhman Qv the uii manifested BraJimayi'. The- 
latter is one and indivisible and knows no seQPnd, as is 
! ev^-de^^. fro.Ri the Smlw \ there \he finds nothing else 
I and ‘ \yho shall find whom there. ’ . ... 


Again, kjmwledge of Self and, Jumna can not oo-rexist, 
i because of mutual antagonism; for, knowledge of Self 
I whose subject matter is that truth, which drops all dis- 
I fcinction of object, subject, or agent, mustnecessariljT- con- 
iflict with Z'arwza, which unlike knowledge is supported ^7^ 
pby these distinctions. It is not possible to view the same 
thing as being in truth conHitioned and unconditioned 
Either view must necessarily be false 


and if one of the two must be false, it^ i s^b^t prope r 
^at the dualistic view, the offspring of natural ignor ance 
must be so ; for, the Srutis say that ‘ when one sees two 
separate principles, he must expect death from Death 
I etc.’ To be one is to be real, as would appear from the 
i ‘ he JRUSfc be seen as oi^; he is one and indi- 


^All this is nothing but Bfahman^ and Self 
is all this.’ There can be no Jcarma \yhere there i& 
no distinction of object, subject etc., and a thousand 
Srutis maJke it clear that the doctrine,. ^ duality 
is incon frtent with the knowledge of Self; henlje the 
antagonism between knowledge and Zrrtrma and hence 
^ke impossibility of their co-existence. T^r efore it is- 
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obvious that the view, which makes emancipation the 
Tesult of knowledge and Icarmw combined, is unsouYi ^. 

It may be sought to impeach this conclusion on the 
ground that it conflicts with the SrutiSy the performance 
of harma being enjoined as obligatory. If the know- 
ledge of the oneness of Atman or Self which drops alf 
distinctions of object, subject etc., is enjoined as desir-' 
able like the knowledge of the rope, which destroys the 
illusion of the serpent, this view results in the aimless - 
^ ness of the Srut is which enjoin the performance of the* 
Icarma as obligatory — an inconsistency which cannot be 
permitted in view to the sacred and authoritative charac- 
ter of the Srutis, This objection cannot he maintaine d, 
The jnain object of the Srutis.. is..,to inculcate", t^ 
^prineipal objects of human life. That the Sruiis' 
should mainly inculcate knowledge of Self, and that 
they should undertake the task of making the know- 
ledge of Self clearer, in order that it mij ^ht dest^ 
spiri tual i gn oran ce which is the^.cause of the 

bonds of embodied existence from which their object 
is to free mankind, is nothing ^against them. If it be* J 
contended that even this view conflicts with the sastnt 
which proves the existence of object, subject, etc.', we; 
reply that the sastra starting wdth the hypothesis of I 
object, sn.bject etc,, enjoined Icarma to counteract thei 
•efiect of "sins committed in previous births in orderl 
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that those who seek emancipation or some worldlj 
end may realise their wish and the sdstra never proYed^ 
the existence of object, subject etc. The acJum^- 
1 lated sins of previous births are an obstacle to the' 
acguisition of Vidya or the knowledge of the Se|f, 
^ ^oMedg ejcan gro w only on their aupihil ation. Th^: 
growth of knowledge removes ignorance, and then 
there is an end to all Samsdra, 

. Furthermore, desire, which has for its object not the- 
Self, springs only in those who have no knowledge of 
^the Self, and Jhe alone who has desires perforrHs IcarTriy., 
®^joylng the fruits of this /rarwia, are provided 
existence, and other contrivance^^. 

In contrast with this, he who knows the oneness of the* 

^ %lf has no desire; because, for him, there is no object to* " 
be desired and as his Aiw.an is himself he cannot desire* 
bei ng centred in Sejf is emancipation. There- 
ifore also, is the antagonism between knowledge and 
iJmrma and it is because of this antagonism that know- 
%© aid of for securing 

It may be said that obligatory harmw 
becomes a cause of knowledge as it removes the* # 
obstacle present in the accumulated sins of previou&> 
births and we say that it is why Jmmia is treated of i,n 
this context. 

'■ ^ ^£££1^ thus in the en d no conflict betweftn that vievj" 
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and the Srictis. which enjoin the performance of . 
and the point is settled that the highest bliss — eman^ 
cipation- — ^^proceeds from knowledg^^lone. 

If this be so, there is no room for the other 
(stages in life)* Since Icarma is the cause of know^ 
ledge, and since the Imrmas are prescribed for the house- 
holder only, there ought to be but one order of life. 
Then, the texts which prescribe 'karma all through life 
become more appropriate. This cannot be ; because, 
there is a varietj of karmasj^ and agnihotra is not the only* 
karma, Brahmcharya, penance, truthfulness, tran- 
quility, self-control, harmlessness and other karma^j 
' these are each by itself more useful as aids to know| 
ledge, as also contemplation, retentiveness, etc., whicll 
are distinct from harmlessness etc. It will also be said, 

'‘‘ know Brahman by ^p#nance.” Since it is possible 
that knowledge might have accrued from karma per- 
formed in a previous birth, since the householder’s life 
is only for the performance of karma and since the 
.knowledge arising from karma Ims already accrued, the 
householder’s order is certainly unnecessary ; also be- 
cause, the sons etc., are only for the acquistion of| 
worlds. How could he perform X*ama— he whose 
desires' have turned away from the world of the 
manes and the gods — which a son procxires, who 
sees the'i ever-exisfincr world of the Atman and 
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who sees no use in the performance of harmw^ I 

^iEven he, who has entered the householder’s order, has | 

jtufhed avvay from desires owing to the acquisition of ! 

, knowledge and sees no use in harma, will cease to per- I 

Hovm hirma. This is also indicated the Sruti ^^l 
am going to renounce my abode etc.” If it be urged that , 

this is unsound, because the Srtdis take so much > 

pains to enjoin harma, it is true', that the Srutis take 
as much pains to enjoin liarma, such as Jcgnihotra etc; 
and their performance involves much trouble ;• because, • 
Agnihotra and the rest require many aids for accomplish- 
ment. If it be urged that penance, Bralimachanja etc.,—-- 
Icarma enjoined on the other orders of life are equally 
enjoined on the householder and require little aid, and 
that an option in respect of the householder's order is i 

unreasonable ; this is unsound, because of the blessing 
received in previous births. As for the argument found- 
ed on the great effort of the Srutis^ this is no fault ; 
because, in the shape of Agnihotra etc.; and 

Bramacha7iia etc., though performed in a previous birth', 

I are capable of producing knowledge. This' is why some 
I are seen to be> from birth, free from worldly enjoyment ; 

I while others attached to Izarma are not free 'from it and 
are haters of knowledge. Therefore, to those who have 
become free from worldly' attachment by reason of good 
deeds in a previous existence, a diffe rent order ^lone m 
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desirable. Since the fruits of progeny;, heaven,, 

the Brahminic splendour etc., are innumerable and, 
since men have innumerable desires in respect of 
them, ifc is only appropriate that the Srutis should be 
:SO studiously careful about them ; because, desires for 
blessing are manifold : This shall be for me, this shall 
be for me,” and because they are the means. For, we 
•said that karma is a means to the acquisition of know- I 
ledge. It is with regard to the means that great pains I 
•ought to be taken, not with regard to the end. 

If it be said that no other effort is necessary, since 
knowledge results from karma and that because know- 
ledge is obtainable by the destruction of the obstacles 
presented by previously incurred sins, a separate 
attempt such as hearing Upanishad etc., is unnecessary; 
we say that it is not so, because it is not an invariable 
rule. There is no invariable rule that knowledgej 
■accrues only from the destruction of the obstacles and 
noL bv the grace of God, or peBance or meditation etc ; 
because harmlessness, Brahmachdrija etc., are helps to 
knowledge; and hearing, thinking and meditation are? 
directly its causes. Thus, th e otl^r Asra7nas also have 
been established. It is therefore s^ ,fhat all ?tre| 
•entitled to acquire knowledge and that the supreme f 
ffood resiiT ts from krm\^edge unaided. 

By ‘ Samiomitra etc.,’ peace was invoked, to remove 
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obstacles to the acquisition of the knowledge above 
explained ; but now, peace is invoked to remove^ 
obstacles to the acquisition of the knowledge of Brah- 
man to be explained. ‘‘ May the Sun do us good etc.”' 
0 

Here ends the Twelfth Chapter. 

0 

Thus ends The Siksha Yalli. 

0 




THE BRAHMANANDA VALLII. 


CHAPTER I. 


T*N, 

ffC: <3^ I I WWT I 

I nr ^fs?sfT# I ^T SJTTP^: ^- 

P^: ^TPcT: I 9TT ( cl^qiS^r I 53?? j’ 

mi j qr qsr nflct ^ppri q?^ 5 %pi; i ^rs.] 

, f^TPrpqqqp^T? i ^§T'qr Tqqr%^% | crwrir qcrwrs^T- 
fqjT 3nq»Rr: I aTiqrn3n:iT; i qrqRw: | ^ra^rq: r 

3?5?T; I ^f^sqr ^[qqq: | ^^q5^I¥qIS5^q; | 3T51I- 

5,‘#f cq^: p ?T qri^ 5^fS^qq: i cl?q^^[q t%?:; i apf 
q^; I .^rq^^?:: q^: I giWcqT I ^ IIT%gT| 
2,4?'? ^qqr% |l ,t II 

May ib (,tli0 knowledge oi Brahman) protect us botb; 
M^y it make us both enjoy. May we together acquire 
the ‘ capacity for knowledge. May our study be- 
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brilliant. May we not hate each other. Om ! Peace ! 
Peace ! Peace ! 

The knower of Brahman attains the highest. 
In that sense is the following hymn recited./ BraJh-^ 
man is Existence, Knowledge and Infinity. He who 
knows It placed in the innermost recess, the transcend- 
ent Akdsa, ParamdMsa realises all his desires with the 
‘Omnicient Brahman,'^ From such, this Atmam, was born 
the Akdsa ; from A/cdsa, Vdiju ; from Vdyu, Fire ; 
from Fire, Water; from Water, Earth ; from Earth, ;the 
herbs ; from herbs, food. And man from Food. And 
this man is made of the essence of food. Of that man, 
this is the head. This is the right hand. This is the Mt 
hand. This is his body. This is the tail-like prop. 
In the same sense is this hymn. 

Com.: — May it protect us both ; both pupil and pre- 
ceptor. May it make us both enjoy. May we both 
acquire the strength which produces knowledge 
-etc. May the study of our luminous selves be well 
studied, i.e., make us fit to understand the import 
of what we study. May we not h^e. , This invo^ 
cation is to pacif}?' any enmity arising from any fault 
committed from carelessness by the pupil or the pre- 
ceptor in the course of acquiring knowledge. May 
we not h ate each other. The three-fold repetition 
of the word ‘peace’ has been already explained , 
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-This invocation of peace is to remove obstacles to the- 
acquisition of knowledge to be explained. The acqui- 
siticn without any obstacle of the knowledge of the 

is wished for, because supreme glory depends / j ' 
upon it.i Medita^^ the subject of the Samidta, which 
does not clash with Karma was first expl;i in ed. Then | 
the knowledge p^ the conditioned is explained I 

through the Vydhritis. which results in self-relization.l 
Since bjr these it is impossible to completely destroy the| 
root of worldly existence (Samsdra). the teaching ofi 

- « I 

the knowledge of which has shaken ofi ali| 

limitations with the object of removing that ignorance| 

• which is the seed-of all miseries is begun. The knoweri 
of Brahman reaches the highest etc. The utility of? - 
-this knowledge) of Brahman is the destruction of| 
ignorance, ai^d consequently the complete cessation ofi, 
Samsdra. It will be said later on : ‘'The wise man? 
fears nothing.” And it is inconsistent that one should | 
obtain fearlessness and glory so long as there is in him i 
the seed of worldly existence. Also he is not affected | 
either by virtfie or. vice, or by what has been done or | 

• what has not^been, done. From this, we see that th ere f 

i s complete cessation of , , wplldly exis ten ce 'frora^^^thel 
acquisition of , thej^nowlfe the Jitman I 

• of all. He himself says w’hat fruit it bears. In 
, order to make us understand its relation and utility, 
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it is said in the very biginiiing that the know^r 
mm attains the higiiest. For, a man attempts to hear, 
learn and commit to memory and practise knowledge, 
only when its relation and utility are known. The result 
-of knowledge commences with hearing, etc., as it is clear 
from the other texts: “ It ought to be heard/ “It ought to 
\ be thought over/’ “It ought to be meditated upon.” The 
knowei* of Brahman to be defined hereafter , — Brahman 
\because the biggest — obtains Brahman than whom there 
* is none greater. For, it cannot be that one reaches otlner 
than vvhat, pne knows. And the other text clearly 
shows that tlie knower of Brahman reaches the Brah-- 

i man alone. He ^w ho knows that supreme 
becomes Brahman himself etc. 

^ It will be said that Brahonan^ is Omnipresent, the 
t j j Atman pi all. Therefore Brahman cannot be 

because attaining is said to be of one by another, of 
one limited by another limited. Therefore it is not 
right that' Brahm in which is tinlimited and is the 
j Atman of all, should be attained, as if it were limited 
/ ^^|.andnot all. This is no fault. How? Because the 
^attaining and not attaining of Brahman requires percep- 
I'tion and non-perception (as Brahmin). Though the 
findividual soul is truly one with the supreme, one 
who sees only the Aimmi made of the elements, exter- 
nal, limited, made of food etc., and whose mind is fixed 
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in such an idea, thinks that he is not different 
from the AiDiamaifa etc., (which are not Atiricm), be-, 
cause he mistakes the food-formed external A^ina- 
maya etc., for the 4 by reason of his ignor* 

ance in not seeing the true Brahinanic nature o: 
Self — exactly as a man fails to see, though near, thef 
'existence of himself, which completes the number j 
when closely engaged in counting the persons external! 
to himself. Thus it may h& tlmt Brahman, though it is' 
the Atmz7h itself, is not reached by ignorance. There-f 
fore, it is right that Brahman should be reached 
•who had not reached by reason of his(previous)| 
ignorance when he is taught by the Veda and sees the 
Brahman, t\xQ Atman of all, to be his own Atman — exactly 
as a man who fails by his ignorance to realise his own 
self which completes the number^ subsequently realizes 
it by his knowledge when reminded of himself by some- 
body. The sentence The knower of the Atman reaches 
t he high est is a brief stotemeiit of th-» 
meaning of t he whole Valli. The use of this know- 
ledge of Brahman, that a knower of Brahman obtains 
the highest— is here mentioned in order to determine the 
intrinsic nature of Brahman (who has been brieflv 
defined by the sentence ‘ the knower of Brahman 
reaches the highest and whose nature has not 
yet been determined) by a definition which is 
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capable of determining his true nature as distinguished 
ifroni- everything else ; and in order that JBt'cthnvMi 
'.which will hereafter be defined and which is now known 
only generally, may be specifically known as being the 
individual soul itself and not different from it. This 
Mih . “ In that same sense this Bi/e was recited ” is 
. recited in order to show that thebecoming one with the 
\the All is nothing else but becoming beyond 

'all the attributes of Samsdra. 

“Saiyain Ghidnctm A}tanta'mBraJiman.” Brahman is ex- 
istence, Knowledge and Infinity. This sentence exhausts 
the definition of Brahman. The three words ‘ 8 at yam 
etc., are the qualifying adjuncts of the qualified noun, 
Brahman. As Brahman is what is to be known, it 
is Viseshyi, In consequence, of this relationship 
TisesAam and Yiseshya (the qualifying adjunct and the 
qualified noun), the three adjuncts Satyam etc., in the 
singular number, are in the same case relation. Braj^ 
man qualifi ed bj these three adjuncts, etc., is 
discriminated from other Visesliyas (things having 
^ attributes). It is only when it is discriminated from 
others that it can be known, as the lotus is known in 
the world as blue and sweet-scented, j. It may be said 
that the thing qualified is distinguished (from the rest) 
by additional qualifications, as the blue and the red 
lotus. When there are many things of the same class 
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having various' afitributes, then, has any of these qiiali- 
fea tiohs a meaning _npt when the thing qualified 
class j for, in this latter case 
there is. no necessity for any limitation, as . in 
‘this is the one sun;’ so here; there is only 
one jSr'u/wnciw and there is no othBv Snhmcin frotn 
which it can be distinguished, as the- blue lotus is 
^^^^yiistinguished from other lotuses. This argument is 
objection cannot, hold as the adjuncts 
a*"® i ntended to define and not to qualify. If irbe* aSked 
why the 'adjuncts are intended to define rather than, to 
qualify, and what difference there is between , the- 
relation of the qualifying and the qualified, and thafof 
the defining and the defined, we answer thus. The 
qualifying adjuncts serve to distinguish the qn;ilified 
thing, from all others of the same species ; the defining 
■ adjunc t s, on the other hand, serve to distinguish the 
*i®^o®d »^frqm...the. jyhole world ;..and we say that this 



sentence is intended to serve as a definition, as' the 
sentence, ‘ Akdsa is that which gives' space.’ ■ The i 
words ‘ Satyam ’ e tc., are inter se, unconnected ; :forJ 
O very one is synonymous.. - with th e define'd. Therefore! 
only, each of these adjuncts, being, independent of thef 
others, is dirfectly connected with the word BraJiman, > 
as Satyam Brahmari,, Chidnam Brahman, and Anantam j 
Brahmdn, ; . • . - ^ 
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Now, for the meaning of the word Satyam. That; 
w^hose form, by which it is cognised, does not change, 
is Scityam.^ That, whose form, by which it is deter- 
mined, changes, is xinn^am or false. Therefore, ^atnge- ^i 
ability js falsehood. All names are indicative of 
changes in the same substance, and though many 
things made of clay are differently named, their one 
common substance is clay. Hence, it is determined 
that.s|ieing is Reality, Therefore the expression Satyam 
' I Brahman shows that Brahman is not liable to change. 

A' fv I Therefore, Brahman becomes the cause : and as it is 
; the cause, it is also the agent, because it is the real 
h; > substance. It is also devoid of infcelligpcejjike clay. 

■ " To meet t hp^^o, obj ecti on s it is said that Rmfemau is 

knowledge (Gndimm Brahman). The word Gndnam 

means memory, intelligence. Itjnieans. * knowledge * / 

and not ‘ having knowledge for, it is an adjunct of 

the word Bfahmaoi, along with Satyam and ATianiam ; 

for, being real and being infinite are not consistent 

jpMwith ‘haying knowledge.’ Liable to changes as being 

Ithe knower, it cannot be real and. infinite. It is well 

iknown that that is infinite which cannot be divided 
i . ' ' 

ffrom anything else; and if it is the knower, it is 

|diyid|d from knowledge and the knowable and cannot 

I be infinite. ' ' ■ ’ ' . : 


^■V 


$316 8ruii says that where one finds nothing else, and 

';a. 
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Icnows nothing else (but the Self), that is the Infinite 5 : 
nnd where he knows anything else, that is the finite ; ana 
it is objectedthatthe denial of anything else to be knowni 
means by implication that he knows the Atman^ 
or Self. This objection is unsound ; the sentence 
•serves mainly as a definition of Bkuma. Ee- 
cognising the principle that one sees, an object, only 
when it exists distinctly from him, Bhilma is defined, as 
that where no such object exists. The purpose for 
which the w^ord any a is used is to deny the existence Of 
the object believed to exist and n^Oj; to postulate the 
Self as an object of kno\v^^ "1.8 one’s Self is noti 
(^stinct from lim it cannot be the knower, aiid ji 
it is the knpwable there can be ^p knowen for, it is en-| 
joined as the knowable. If it be suggested howevej| 
that the Self can both be the knower and the knowab^; 
we say it cannot be, as it is altogether. iudln ; for| 
it is well known that whgt is not com part 8 |. 

cannot be^the knower and the knowable at thj^ 
time. Besides, if the Atman of the Self be knowable 
like a pot, the instruction to know it is useless) for; 
an instruction to know a well-known thing like a 
pot, is meaningless. Therefore, if it is the know^^ it 
cannot be real and infinite. Nor can it be at least' real;; 
if it can be described as ‘ havi ng knp>vledgal.j^c. J&EffJf 
another 8mti says that itTs'" real. Therefore, as the 
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word Qnanam is used' as a co-adjunct with the words- 
Sakfam Mid: Anantami it means knowledge. The ex- 
pression Gnducim BTahTYictn is used to show that Brah- 
man is neither a cause uor an agent, and^that it is not 
an unthinking matter dike clay. ^ When we say that 
Brahman Gndnam, it means it is not infinite; for, we find 
that all worldly knowledge is:finite. To meet this ob- 
Jjection it is said that Brahman is or infinite. 

But it may be argued that as the words Satyum etc.,. ',0 
are used only as mere negations of falsehood etc., and 
as Brahman whose adjuncts they are, is not well 
known like ' a lotus, the whole sentence is entirely 

i aeaiiingless like tlie following : ‘‘ Having bathed in 
he waters of the mirage, crowned with a garland of sky- 
lowers, this son q£ the barren woman is going, armed 
nth a bow made of a hare’s horn; ” for, it is a defini- 
ion. We have already stated that the words Satyam / 
etc., though qualifying adjuncts, are intended to defi ne 
Brahman. Where nothing is to be defined, the defini- 
tion is aim-less. Therefore; as this is to serve as a- 
definition, we believe it is not meaningless, and 
even though these are merely adjuncts, the words 
Satyam etc,, retain thpir original meaning ; for,f i^ is 
only where Satyam etc., have no meaning whatever 
that iibey cannot limit what they qualify J but, if these 
words retain their own meanings they serve the purpose 
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•of distinguishing Brahman from other : definable^ 
things possessing attributes inconsistent with their 
irnport. Besides, the word ' Brahmari ' itself - 

iManing, and the y^iovi Anantam become^ its .quali- f 
agent by denying it an end. The words SMi/ami f 
and G^idnam hecoxne qualifying adjuncts b}’’ virtue of 
their own signidcation. In the Sruii which begins 
with * from him, or from this Atmayi,'^ seeing that th^ 
word Atman :h used to denote Brahman^ it is clear- that 
'Self is identical \vi\h Brahman, This is also clear from^ 
'the Bruti which says : ‘ He realises the Atman or Sejf 
which is all joy/ That Brahman is the Atman or tho', \ 
Self is also clear from the 8ruti which sa 3 ’'s ‘ Having*^ 
•created it (the Universe) he entered it/ which prove^ ^ 
that J5/a^ma7^ in^ form of jwa or individual souli 
•enters into embodied existence. Therefore, the Self oinl 
r is Brahman, If this be so, Brahman being 

~1me be^ the possessor of knowledge. It is ; 
•commonly said that the Self is known and from tho 
Brxdi, possession of knowledge may be presumed to be 
predicated of Therefore, it may ,be argued 
that Brahman. be knowdedge or infinity/ Even " " 

•supposing that the word Gna?iam means only knowledge, 
?the objection still i*emains that j5raAwi(f;/i is impermanent 
^apd dependent. This objecti on is u nsound. For, with- ; 

in the essence, .w^call it byj * 
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Courtesy an agent. The essence of ^tman is intelli-* 

I It cannot exist in separation from it. Therefore, if 

I * The sense-impressions of sound and form 

fdue to conditioned intelligence resulting in the percep- 
lotion of external objects through the medium of the 
tsensory organs, such as the eye, are, though presented 
fas knowable objects, already - comprehended in our 
Iknbwledge. Therefore, these impressions, which have- 

f heir origin in knowledge and which are denoted by 
he word Vijnana are the essential qualities of the* 
itman or the Self. Some ignorant men construe them 

But the knowledge of # ’ w'? 

Brahman, like The light of the sun and heat of the fire ^ 

is the inseparable essence of Brahman ; it needs not 
any other causes, for it is external by nature. As it i^ 
no conditions of time or space, as it is the- 
causooftime and ether, and as it is unsurpassably 
subtle, there is no other knowable by it, subtle, separ- 
ately ‘existing, removed from it, either that was j 

or *that is, or that is to be. Therefore, Brah~- 
Omniscient . Thus runs • the Sndi^ “ Having 
tieither hands nor feet, he is swift and is ahle to grasp. ^ 
He sees, though without eyes; and hears, though with— 

. out ears. He knows what can be known ; but there\ / 

^ IS none that knows Him and Him they call the First i 

Oreat Purusha.’' The knp:^i^rJia$ no distinct existence-y*^^ 
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ajjparfc from knowledge ; for, he has no end. The 8niU 
also says thafc there is nothing else but the knower* 
/ Therefore, BraJiman^ though his essence be knowledge, 
can well be eternal, as he is not distinct from the knower, 
and as he has no cause. Therefore, the wgrd 
does not mean * knowing for it is not in the nature 
of ail act; and hence also it does not mean ‘having' 
knowledge.’ Therefore, it is that though Brah^ 
man (knowledge^ is not denoted by the word 
Gmiiam, it is indicated or connoted by that wordf 
which denotes the semblance of knowledge, a 
quality of the conditioned intelligence ; for, it has no 
attributes of kind etc., whose possession is necessary tO' 
-^make a verbal description of it possible. Similarly, it 
is not denoted by the word Satyam ; for. Brahman is in 

its nature unlimited by any conditions* and the word 

. ^ ^ 

* Brahman ’ is only connoted by the word Satyam^ a 
word commonly used to denote the existence of external 
^ objects. It cannot be that the word Brahman is denot* 
ed by the words Satyam etc. Therefore the words 
Satyam etc,, by virtue of their collocation, control and 
are controlled by one another in their individual signi-^ 
ficatibns, serve to differentiate the Brahman from what | 
they individually denote, and combine to dj^ie Brah* 
^§n: It is therefore. settled that Brahman is indescrib- 
able, as pointed out in the Srutis * not having reached 
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whom, all speech and thoughb return ’ and that ex^. 
pressions regarding Brahman. axe not to be construed 
Jihe expressions regarding the blue lotus. 

He who knows Brahman above described as being- * 
wit lu the- cavity^ (cavity) comes from ; Quh to 

cover and means ‘intelligence.,’ because imit are hidden 
%^.|-.ee categories of knowledge, the knowable'and 

it are hidden both the ends 
of hie, enjoyment and liberation. In that highest 
named Avyakritanucyd, which is in the mind— it 
must be ^rt/dZ'nfa-because the highest Al dsa has been 
used m connection with £feW. - That is the highest 
J'T\, imperishable. 0 Gargi, stands that 

4A:asa. Or we may take Guha in apposition -with 
Mam and construe “ the cavity of the Avydltrita 
In this cavity are hidden all the substances ' 
because it is the cause and ifis exceed- 
ingly subtle. Brahman is placed within this cavity, 
?Lis^i Jight that the AUsa within the heart is the 
because that AMsa has"' been^luen’- 
tioned as the accessory.:ja,,tofiwledge„^^^^^ 3 ^^^^^ 

ELI”: excellence of the Alma within the heart is 

well • known from the text-: Tl'ie; .the 

4^Asa within .the Pilrushd is the Aham\. 

In that'^/.-dsa within the heart is. 
the. intelligence in which Br<Bifna‘^ is lodged, . by, 
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whose funcfcion the Brahman is clearjy realised ; 
since Brahman which is everywhere and which is not 
■distinct from anything else, cannot be connected with 
limited space or time. He goes on to say what he who 
knows Brahman thus attains. He enjoys, realises 
■all his desires without exception. Does he enjoy in 
order, progeny, heaven, etc., like the resti? He says ‘ no/ 

f 

He jnjo}7's at the same moment all the enjoyments with ! 
on^ knovy ledge winch is external, as the light of the j 
sun, which is not distinct from the supreme Brahman 
and vvliich we described above asbeing Existence, Know- 
ledge and Infinity. This is expressed by ‘ together with 
BrahmanP The knower becoming Brahman iijl' 

the form of Brahman all enjoyments at the’ same time; nol 
like the world which enjoys in the changeful bodily fornl 
of this shadowy existence — shadowy like the image of thl 
sun in watef—desired objects requiring causes like ivir-l 
tue etc., and dependent on the senses, eye, etc. Iloyl 
else ? The meaning is that he enjoys all his desires rer-1 
•quiringjfor their realisation no performance of dutj^ and 
the activity ot the senses, eye, etc., in the form of the 
•eternal BraJtman, Omniscient, Omnipresent, the Aima'^t^ 
of all. . With Bralmaii] who is wifse, who knows,, all. 
. Wisdom is Qm iiiscience . The meaning is that he en- 
joys with the Omniscient The particle iti 

if to sljpw that the mantrqj, ends' there, ■ i 
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The meaning of the whole VccUi has been apho- 
rised in the sentence of the Brahmana, The knower 
of Brahman reaches the highest.” That aphorism 
has been concisely explained in the mantra. In order 
to explain its raeanin g at length, the rest of the text, a com- 
mentary as it were on the previous text, is commenced 
beginning with From this Brahman above-described 
etc. In the beginning of the mantra it was said that 
Brahman is Existence. Knowledge and Infin ity. Now he * 
goes to say Brahman is Existence, Knowledge and 
i Infinity. Here Infinity is th ree-fold, in finity i n ^hce^ in ^ 
It^e, and in sul^^^e. For example, Akasa is infinite 
In space, for it has no limit in space. But in time and sub- 
stance, Akasa ia not infinite. Why ? Because it is art 
effect . But Brahman is not thus like Akasa, limited in 
time, because it is no effect. For, it is only that which has^ 
a cause that is lim^edin time. BatBrahmam has no causer 
and is therefore unlimited in time. Similarly in substance. 
f How is it unlimited in substance? JBecause, it^jLOLQ ^ 
differen t from anything else . It is the existence of a- 
I thingHi^^ angther that limits^t 

Where there is the cognisance of a different thing, there 
We turn away from that thing. When we turn awa}" 

f rom a. thing , there is the end^pf that thirr g, since tKe 

Cognisance of a cow turns away from a horse, the class: 
cow' is limited by the class ‘ horse.’ So it has an end. 
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• That end is seen in difterent things. 'But B^'ahman 
has no such distinction. Therefore, it is infinity even 
in substance. If it is asked ‘ how then is Brahman not 
different from anything else?’ We answer, because it J 
fj I i is the cause of je very thing. For, Brahman is the causC'l 
of all things, time, space, etc. But it cannot be said that | 
because there is an eSect, Brahman (the cause) is not h*-: 
infinite in substance ; because, the things is the-j 
I i s un ti^ ; because, really there is no effect distinct ; 

f rom th e cause. so as to turn away the mind from it (the* 
cause). “ All change is mere w^ord and is but a name. . 
That it is clay is the only truth. Sat is the only truth. 
Therefore since it is the cause of space etc., it is unlimit- 
ed in space. It is well known that Ahasa is unlimited 
in space, and Brahman is its cause. Therefore iJm/imci? a. 
is unlimited in space. Because, n othing y ^hich is eyery-f 
where isseen in the world to be produced by athing^wliic]:>; 
is not everywhere. Hence it is unlimited in space, it is^ 
unlimited in time, because it is not the effect of 
cause; and it is unlimited in substance because ther^ 
is liothing distinct from it. Hence also is it “ Pi^e-^emi-; 
neht Truth)’ 




By the wo rd iT asmM ’ the Brahman w^hich waS' 
concisely defined in the text is referred to. The term 
* from this ’ means ^ frohi it as defined by the Mantra. 
From the Brahman who was first briefly defined in the' 
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sentence of the Brdhmana and who was afterwards defin- 
-ed by the sentence of the Mantra — from the Brahmmi 
who is the denotation of the word ‘ AfmanJ Brahman 
is A.tman as shown by the text : That is the Atman 

of all. That is existence. That is Atman.’^^ From that 
above explained, who is Atman, was born 
%\iB AA^a, -df/i'dsa being that whose attribute is soi^d 
and which makes room. for all things having a form. 
From that A.hdsa, Vdyic with the two attri- 
butes ‘ touch ’ which is its own, and ‘ sound ’ which is 
the quality of its cause, Ahdsa ; * was born ’ is under- 
stood. From Vdyu, came Fire, with three attributes, 
■‘ Form ’ which is its own, and the prior two, ‘touch ’ 
and ‘ sound.’ F rom Fire, came Water with the four attri- 
butes of ‘taste’ which is its own and the prior three, 

‘ form ’ ‘ touch ’ and ‘ sound.’ And ‘JEarth’ from Water 
with the attributes of ‘ sufell’ its own, and the prior four, 
■taste, form, touch and sound. Herbs came from earth ; 
dood from herbs; and Piirusha with limbs, head etc', from 
■food wdiich has assumed the form of semen virile. 
And such Ptirusha is a modification of the 
“essence of food. Since the semen which is made of the 
energy of all the limbs of the body has the human 
shape, that which is born of it has also‘ the form of a 
P'tiTusha^ as we see in all species the oflfspring inevit- 
ably take the iprm of the parent. Why should -the 
” h 
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hiiman kirid alonfe.be taken when all living', beings are- 
vvifchoub excejption, modifications of food and of the' 
line of Brahman? Becaase of his pre-eminence. What 
is his pre-eminence ? Because man alone is. entitled to 
perform Jiarma and acquire knowledge. The Purus Jia 
alone is able, has desires and is authorised ; and he who 
is able, has desires and knows is alone entitled to per- 
form Karma and acquire knowledge. Another text 
also says ; “ The Atman is expanded only in man. He 
is most endowed with intelligence^ He speaks what is- 
known. He sees what is known. He knows what is to 
come. He sees the visible and the invisible world's. He- 
desires to obtain immortality by appropriate means. 
Thus endow’fed is man.” But with the other animals, 
eating and' drinking alone constitute their sphere of 
knowledge, I This Puruslia is desirous of approaching 
the innermost Brahman by knowledge. Thinking that 
his intelligence which regards particular external forms 
Atman which they are not, cannot be enabled at 
once to turn upon the inn^TmoQt Atman and to rest 
upon the unconditioned, without the aid of conditions, 
the fiction of a visible body is assumed for the pur-i 
pose of leading the Purusha to the knowledge of| 
the A.tmam^ as in the iiistancfe of the moon hidden be-| 
^ neath the branch of a tree. Of him this is the head. 

^ Of this Purusha who is made of the essence of food,. 
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this is the head. Since in the sheaths made of Prand 
•etc., that which is not head is mentioned as being the 
head, it is said alone is the head” that there may be 

no room for a similar construction. Similar construc- 
tion in respect of the words ‘ side ’ etc. This is the 
right hand~the Southern side of the man facing east. 

This is the left hand — the Northern side. This is the 
middle portion of the body — the Atman of the limbs, 
fromthe text The middle of the limbs is Atman^ 

I This — the limb below the navel — is the tail-like lower 
' half. Pratishthais that by which he is supported (the 
lower half). It is tail-lik,g, because it hangs like a cow’s 
tail. Exactly, in this manner, the coming sheaths made ^ JD 
of Prana etc., ought to be figuratively understood,' even 
as the molten copper poured into a crucible. In that 
sense, is said this passage ; that is, in that very sense 
•expressed in the Brahman a expounding the soul as 
made of food, this verse or hymn is used. 

Here ends the First Chapter. 


/ /' 

CHAPTER II. 

3TS5Tf| S15T[: Jl^3Trq% I qi: OT I 

-.p ■ ^ ' 

" ■ I I 3T5r 

V ®S. 

1 | 1 ^SvIifrRgf^ 1 qs5i 

I 3T5r '^:sf| ^WRT ^5*1. | cRUlc^U^Wg^ I 
«T5ir:^Tf?f 5riq% ! 3TRTFira?r I 9T?l%sr% ^- 

r -?TIF^ I ?T?in^ I I 

^ ^rcw aFTH^r: i { ?r ^r ^ 555 ^-- 

I ^ 3 ^'^mctppi: I 3^=^^ 1 

^ irm ^ I 5^Hr 3J%^: I Wf\^ 3;^^: 

m - 1 aricHi I #TCr 5 ^ sri^r | 

k^- '. :i7gi% II 

Every thin jg^^fch^t rests on this earth, moveable o,r im-| 
ineveaBle, is/^produced from food. Then, they live by! 
food. And in the end they are ateorbcjd i n food. FopdJ 
is the eldest born among th^ i beings. Therefore, is ifcl 
^aid to be the medicament for ail. AU those who. 
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worship food as Brahman obtain food. Pood is the firsts 
of all living things. It is therefore said to be medicine 
for all. From food the beings are born ; and being 
born they grow b;^ fogd. Food is eaten by the beings- 
and also eats them. Therefore, is it called A7ina, Obher 
Ih^ that , (soul) made of the essence ; of food, there 
is ^ inner soul made of With it this is filled. 

This {Brwnamaya'^ m exactly of the form of the Puriisha, 
This is of the form of the Purusha exactly after the shape- 
of that (A7i7ia77iaya). Of that, is the liead, 

is the right side. A'pdna is the leftside. The 
Al’dsa is the trunk. The earth is the tail-like prop. In 
that sense is said this hymn. 

Com,— A7i7iat^ means from food which has been 
converted into Rasa (an essential fluid of the body). 
The particle vai is to' help the memory. The moveables 
and the immoveables are produced. All without any 
limitation which rest oil the earth are produced from that 
veryT ood. Even afterwards they live by food, that is, 
preserve their lives, grow. Then, it is^ ^this , fo^ 
they go towards. The word api here means ‘ towards. 
The mehiifng is they ar e absorbed by foo d. In the 
end, that is, at the close of the growth t\^hich is indi- 
cated by life. Why A^ma m ? Because it is the first born 
among the bein gs. Food is the cause of other beings 
liiade of food. Therefore all beings originate in food,. 
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live in food and are absorbed in food. This being so^ 
ifc is said to be a medicament for all, which can cool 
the body and alleviate the thirst of all beings. 

The frnit of knowing food...aa.JSr-a&mt:i^?i..k men- 

tioned. They obtain ' all food. Who ? Those who 
meditate on food as Brahman, as prescribed. How ? J 
Thus— I am born from food. My sonl is food and 
am finall}’’ absorbed into food. Thus food is Brah* 
man. I^w then is the meditation of food as the soul 
productive of all food to the meditator? It is thus 
answered. Food is the eldest of the beings ; for it was 
born; before all other beings. Hence it is said to be a 
mediGamerit for all. Therefore it is right that ^bne who 
meditates oh ialbfood as the Atman should obtain all 
; i food. ^ The repetition ‘ From food the beings are 
born; and being born they grow by food,”^ — this repe- 
tition is for summing up. ^ The etymology of the ..wprd 
is nqw mentioned. Food is eaten by the beings and 
itself eats them. Therefore since it is eaten and eats> 
Anna is so called. The particle iH is^'tb show the close 
}^df the first sheath The sdsira which wishes to show) 
with the help of knowledge that the individual soul is 
Brahman which is wdthin and beyond the five souls 
beginning with . that made of food and ending with 
that made of joy, goes on to extract the kernel within^ 
by divesting it of the five sheaths formed by ignorance, 

10 
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just as we should remove the many chaff-coverings 
from a hodrava grain. From such, the soul made of 
the essence of food/’ etc., different from this soul 
above described, there ..is .axi h Jitman made of Prana 
— also falsely imagined like the body to be the Aiman. 
Po^dna is vdyii. Prdnamaya made of vdi/u. The soul 
made of food is fall of the . soul made of vdijUy just as 
bellows are full of air. T he so ul made of wytc is of the 
form of man with hands etc. Is it so of itself? 

The answer is *no.’ ► It is Imo wn, that the, 

food, is of the human form. The soul 
made of vayu is of the form of man, after the shape of 
that made of food, just as the .image formed by 
pouring (the melted metal) into the crucible. It is not 
of that form by itself. Thus the form of each inner 
one is the human form, after the form of the outer 
one; and each outer one is full of that which is within. 
If it is asked ‘how then is it of the human form,’ this is 
fhe answer. Of this soul made of vdyu^ Prana the gas 
expired through the mouth and nose is made to be 
the head, on the strength of this hymn. The sides etc., 
are also fancied on the strength of the text. Vydym, 
the gas which pervades through the whole body, 
is the right eiAq, Ajpdna is the left side. A gas in Ahd^a 
with a peculiar function called Samdna is the trunk. 
It is said to be the trunk in relation to the other gases 
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around, because it is in their midst. It is well known 
in the Vedas that the middle is Aimaii. “ Atman is in 
the middle of these limbs.” The earth is the sup- 
porting tail. The Earth is the deity presiding over 1 
the earth, the supporter of the life of the body, because I 
it is the cause of its existence. Because another text I 
says. “This (Barth) supporting the Apdna of the 
man”. Otherwise, by the action of the Vddna, man 
will have to go up or by his weight the body will have 
to fall down. Therefore, the earth is the supporting 
I I ^ tail of the soul made of Prana. To the same effect in 
the matter of the soul made oi Prana is said this hymn^ 

Here ends the Second Chapter, 


0 - 



CHAPTER III. 

0 - 

^ ^c[T 3T5 ^FTF^ I 1 irroTT t?* 

I cfWc^r^%f§^ I ^ 3n^I% | q 
jffot I JTMr wqww I ^TWI^sfrqqiT’aT^ 

®S^ *0 S3 'O . 

I ci5^ ^fK 3TicriT I q: 

cqrqqqici; I W^JSF^ 3TTqiT qqmq: I 3%q q^: | W ^ 
qr q^qfqq 0 ;^ 1 ^ q^i^q^ra;, 1 spqq 5^f^q:i5 
^ I q?^%'q:q^: 1 emra^: q8J; 1 3Tr\^ 

aqcqi 1 arqqn'l^^: q-s qi'^sr I q^'qq qqfq |i, -Vi j 

The Gods live after the Prana • as also those that 
are men and beasts. Prana is the life of being^s. There- 
fore is it said to be the life of all. They obtain the 
%vhole life, who meditate on Prana as Brahman, Prdna 
is tEe life of beings. Therefore is it said to be the life 
of all. Of that former (Annumaydima), this {Frdnama- 
^of^Jjproduc^ inTt ^ body is"” tEe soul. Different 
from such, this soul made of Prdna^ there is an inner* 
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-soul made of .min^ soul made of mind, this 

<the Prdnamaya) is full. The , above said is- of the 
rsame form as man. This is of the. form of man after 
the Im shape of that (rrd/iamaya). Of it, Yayas 
is the head. JBJi: is the , right side, , Sdman is the 
left side. Thp JBrdhmana is the trunk. Aihchrv yigira^ 
ds- the supporting tail. To that effect is said this hymn. 

1,3 :j ■ Com-— The Gods live after P/u?ia. The God,?, Eire 
and others live — do the act of breathing, aot by 
breathing— after Prdna which is of the nature pf air 
and which has the power of breathing, that , is, her 
•coming themselves Prdyia. Or, since the chapter deals j 
with the soul, the Deyas, that is, the senses, are endo^ved I 
with life, by the life of Prdna. Similarly, meg and ^ 
beasts are pn dp by breathing. Hence, 
i t is that t]ijB jminaals are possessed o{ Al'man, not alone 
by the conditioned formed of food. How else ?!; 

Men and others are possessed of also by the in-| 

ner soul made of Prdna which is . common to I 
■and pervjades bodies. All the animals are. sihiilarly f 
•endowed with soul also bj thp ' other . subtle souls f 
beginning with tha^ made pf mind ,, and ending with 
that made of joy,, each of.^hich pervades the^preyious 1 
ones, which are gaade pf the elements ^7»ds,a.,etc., and 
which exist only by ignorance. Similarly, they pps-rf 
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Brahman who is every w’here, the cause oi Akdsa etc., 
who is Existence, Knowledge and Infinity and who is 
beyond the five sheaths. It is said in efiect that He j 

alone is in truth Atman. It was said that the Gods \ 
live after Prana. The reason is mentioned. Because, ? 

Prcma is the life of all beings as shown by another I 

text : “ as long as Prana is in this body— so 
long is life.*' Therefore is it the life of all. Sarva- 
^usham is only Sarvdynh, It is well known that 
death results when the breath goes out. In the vrorld 
it is well known that Pr ana is^ th^ life of all. Those 
who leaving the external peculiar Annumaydtmau, j 

meditate upon the inner general Pranamayatman as- 
Brahman, thus : ‘‘ I am Prana. — I am the Atman of alb 
because I am the cause of life.” Those w^ho meditate 
thus obtain the whole life, that is, do not die premature- 
ly. The right meaning of Hhe whole life’ is a hiin- 
I ^dred years, because it is well known (to be so) in 
the Veda. What is the reason ? Because Prana is the 
life of beings. Therefore is it said to be the life of all . 
etc. -‘Because Prajia etc.,” is repeated in: order to ^ 
Vindicate the utility of knowledge, that wdioever 
Imeditates on Brahman as possessed of certain attributes- 
Jhimself becomes the ’ possessor of such attributes. Of' 
that the prior one, made of food, that which was born 
ef the body made of food is the Aiman. Which is it? 
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That wliich is made of Prana. ‘ Different from such 
this made of Prana etc.’ The meaning of this 

we have.already given. Another and. inner limaii is 
' of Manas or mind is that inner sense 

whidh is the seat of volition etc., made of that, as that 
of food.. This Manomayatman is the soul within 
^ that which is made of Prana. Of it, Yajns is the head. 
Yajvs a peculiar kind of hymn with no limitation 
as ' .to the letters or feet or end. The word Yajus 
denotes all similar compositions. That is the head be- 
cause of its superiority. And superiority consists in. 
immediate help rendered in the sacrifice. The obla- 
tions are offered with Yajvs hymns and the voice of 
Svdha. Everywhere the head etc., are fictions based on 
the text. Yajus is the name for that product of the 
mind arrived at thi'ough the senses, the ear etc., which;' 
relates to and is the result of thinking and meditating 
on the organ of utterance, kind of effort, sound, intohai* 
tion, letter, word and sentence. Thus as to Bik aud 
thus also as to Sainan,.^ If thus mantra is the name 
for a function of the mind, that function may be re-^ 
peated, and thus the repetition of the prayer mentally 
becomes possible. Otherwise, not being an act of 
the mind it cannot be repeated in the mind, just as \ , 
a pot cannot be, and uttering prayers mentally is i 
impossible. And the repetition of hymns or mantras 
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is prescribed on many occasions. It* cannot be 

said that the mantra is'repeated By repeating the act 
of memory in the matter of the letters of the word > f 
because, the primary .rneaning has. to be abandoned. 

We hear of the repetition of Rlhs ^‘ Thrice recite the 
first R'ih and thrice the last.’’ There, since the RiJi$ 
cannot be repeated, if we repeat the act of memory m 
relation to the MIc, the: pviinary meaning of the.injunc- 
tion to repeat .’ the Bik Thrice recite ;the first , . 

” has to be abandoned*. [ The hymns represent the*^ 
knowledge of the Atman denoted by the word 
Yajus, which depends . upoti the activity of the mind ’ 
and is limited by the limitations of its functions, which 
is the vitality of the AtmaTt,/ and which has neither 
beginning nor end. Thus, the establishment of the 
propriet}’’ of being eternal ; otherwise, if it were 

an object of the senses, it will becpnr^ transitory like 
form etc., and this is not proper, ‘‘r Where all the 
Vedas become one, that is the Atman made q{ mind.” 
This text, which speaks of thje oneness of the Veda 
with the eternal is rea^ppable ouly, if the Bile 

and others^ arp te^ter^BLah The hy^mn alsp ■ says, “ The 
Riles are in that excellent imp^.rishable; 4^/ca^ in which ^ 
\\l the Devas are denotes 

Brdhmana (f djyision ihecwsp commands 

all that shoul(^j.^|)e ^ and 
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Brdhmcttia a,s sean'by’tb© Aihari^angiras^ is the sup- 
parting tail, because they deal mainly with the perform- 
ances^ intended to produce strength, such as the 
ceremonies invoking peace, strength etc. In that sense 
is tliis text regarding the Manomaydtmark i" 


srr^r | arjjicq ^ I 


# I ^ tWct ?frs[ra%r% I 
■RfT I If: I rTWSr ^^?iTr^ITmTfi;.| 

fifr I I ^ I 

' I ^ 1 cRq %=: I ^ 


qaj: I tfSjf; | qjq gqcflr I 37?: ^- 

/ 7%gT I II ' 

He who knows the Bm/tmaft’s blis* from which 
words as well as mind turn powerless, fears ncthing. 
This mind is; the embodied, soul of the former, different 
from that made of mind is another , inner sou} made of 
knowledge. By that, this is filled. It has. the,, .shape 
of man, according to the shape of man of the former- 
Faith verilv is its h^d. Justice is the, right side;! 

Mahajfb is the supporting tail. To that effect is . said ’ 
this hymn. .i . . 
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Com . — “Whence words and mind turn not, having 
reached ” etc. This Atman is of the body of that 
made of mind. Sarira is born of the body, 
made of Frdna. Which ? This, which is formed of 
mind. “Prom such, this etc.” to be. understood as* 
before. Another soul made of knowledge within that,, 
which is made of mind. The Atman made of mind 
was said to be Veda in its nature. Knowledge, an as- 
certainment of the meaning of the Vedas is an attri- 
bute of the mind indicated by determination. The 
Atman made of ascertained knowledge and accurate* 
perception is Vj^d7iamaya^ Atman. The sacrifices' 
and others are .performed only where previously there 
exists a correct knowledge. That knowledge is the* 
cause of sacrifices will be shown in the coming hymn.. 
He alone has |aith in the ceremonies to be performed 
who has well ascertained knowledge. Therefore, faith is- 
likened to the head as being pre-eminent in all Karmos. 
Rita and 8atya we have already explained. Yoga. 
i? concenti'ation is likened to the trunk. For it is in him 
\ who has self-possession and concentration that faith 
and others become fit for the production of knowledge. 
Thei’efore conce ntratiori is said to be the trunk of the- 
I b ody m ade of knowledge. MaJiah is the sup>porting tail. 

great principle that was first born accor- 
|l ding to the other text : “The great spirit that w^as^ 
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first; born etc.” Tail, because it is the cause of support. 
The cause is the support of the efiect as the earth is of 
the trees and creepers. The great principle is the 
Cause of all intelligence and knowledge. Therefore it 
is the support of the Atman made of knowledge. (To 
that effect is this Slolca) as before. As there were Slohas 
in respect of the Atman made of Food etc., so here also 
in respect of the Atman made of knowledge there is a 
ShJia, 


o , 

Thus ends the Fourth Chapter. 

0 

CHAPTER V. 

qf 1 cR^sfq ^ ^r: 

I ^ I f^ifH m I spiT- 


gtr \ 5.RR qFfi^r ^ | j 


3TRJTISS?I^q?T: 1 %% ’J^T: j ^TT 

m 1 ^ I | fa- 

^ STlcm I m uf^ j cT^'^q ^qqf^ H 



156 


THE TAlTTIRlYA UPANISHAD. 

Kno\vledge performs sacrifices as well as 
All the Gods meditate; on the eldest knowledge,' as 
Brahman. If one meditates on knowledge as Brah- 
man and does not sweiwe from Him, one enjoys all his 
pesires, having abandoned his sins in the body. Of 
that the former, this born of its body is the soul. Dif- 
ferent from such (this soul) made of knowledge is an in- 
ner Atman made of bliss. Of that (soul made of bliss) 
this (that made of knowledge) is full. That is also of the 
form of man. This (the soul of bliss) is of the form of 
man on the model of that (soul of knowledge) which is 
of the form of man. Of it. Love is .the head. Joy 
i s t he right side. Rejoicing is the.. left, side. Bliss is the 
trunk; is the tail-support. In this senseis 

said this hymn. 

Com — Knowledge peiforms sacrifices ; because, it is 
he who has knowledge that performs sacrifices with 
faith, etc. 'Hence, knowledge is s aid to be the doer/ as 
* knowledge performs.’ It performs karma also. Since 
everything is the creation of knowledge, it is proper 
that the Atjnan made of knowledge should It^e BrahiAi^n, 
All the Gods Indra and others meditate upon the 
eldest born knowledge, as RmAwau— eldest,; hecaus^ 
born first before all action; or because,^ all actions , are 
dbiie dniy with previous knowledge ; i.e,,' all the Gbds 
put f^ith in this soul of knowledge and meditate iupdii 
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it. Therefore by the worship of that great Brcilimait 
they attain knowledge and afflaence./rherefore also, if a 
person knows to be Brahman, and not only knows it 
but does not err from it ; — Erring from the contem- 
plation of the Atman made of knowledge as Brahman] is 


the contemplation of the external non-^^ma?i as- 
Brahman in order to get rid of this error it is said “ If 
etc./’ that is, if leaving off the contemplation as 
Brahman of the Atman made ©f food etc., he be 
contemplating on the Atman of knowledge as 
Brahman, ■ He goes on to say what will be the result. 
‘‘Abandoning all sins * in the body.” It is to 
the love of the body that all sins are due. Since tiiev 
now put faith in the Atman made of knowledge as 
being Brahman, it is proper that they should dis- 
appear when their cause has disappeared, just as when 
the umbrella disappears the shadow disappears also. 
The meaning is that abandoning in the body all the 
sins born of the body and of the love of the body, he 
becomes Brahman made of knowledg e, and enjoys all 
his desires therein, in the form of the Atman made of 


^ knowledge, Of that, the former, made of mind, this is 
^ A ' the soul. This is born of the body, thatTs/ of the body 
Which? This, made of knowledge. 
“ From such, this... etc.,” the meaning has already been 
explained, “The soul made of Bliss.” That it is an effect 

k?' " 
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by nature if indicated by the context and by termiu- 
nation * maijai! For things made of food etc., and which 
are produced by the elerneuts, are here dealt with. This 
Anandamtiya also comes in this chapter.' The termina- 
tion * may at ’ is here used in the sense of -modification 
or change, as in the case of Annamaya (mskde of food). 
Therefore we have to believe that Anandamaya is also 
i an effect by nature ; also because of reaching it ; for he' 
l is going to say “ He reaches the Atman made of Bliss.’^ 
■We have seen only the reaching of things which are 
not Ai'^nan and which are effects by nature; and 
Ancindamaydtman is mentioned as the object to be 
reached, as in. “ He reaches the Atman made of Food.’^ 
^Nor can it be reaching one’s self, seeing that it is op- 
Iposed to the context and that it cannot happen ; 
for, it cannot be that the Atman .I'eaches itself 
because, there is no difference within the At- 
man itself. And Brahman is the ^ Be- 

cause, also of the i nappropriateness of t he fiction i 
of the head etc., to the enterer. For it is im- 
li proper to superpose limbs, head etc., on Brahman 
who is the cause of Ahdsa etc,, and who is the effect of 
no cause, and whom we have defined above. Also 
from the texts which negative alL distinction , “ Invi- 

y sible, incorporeal, unhoused, inexplicable,” Neither 
:great nor small,” “ That is Atman which is neither this 
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C 5ior that. ^^ Also from tlie impropriety of what is said in 
the Mcifiira, Since it the Atman made of Bliss which 
has limbs, a head, of joy etc., which is perceptibly en- 
joyed, is the Brahman. There can be no suspicion there 
is no Brahman. The wording of the text “ If he thinks 
( that there is no Brahman he becomes' non-existent 
' himself etc.,'' is impropeiYlt is also improper that Brah-^ 
man should be the supporting tail and that -.BmAmari 
should be separatel}^ mentioned as the supporting tail. 
Therefore, Anandamaya Atman is an effect and notj 
r^the unconditioned Atman. i Ananda, Bliss, is the* 
fruit of knowledge and Karma. ' Anandamaija' is 
made of that. And that is within the made of 

knowledge ; because, the text says that it is within the 
Atman made of knowledge which is the cause of sacri- 
)fice etc. The fruit of knowledge, and Karma being 
intended for the enjoyer must be the innermost. 
And the Ajman made of Bliss is inner than all the! 
dthers before mentioned. And becabse Knowledge* 
and Karma are intended for obtaining desired 
objects. It^is for obtaining desires that there are 
Knowledge and Karma. Therefore since the joy etc., 
which are the fruit of actions, are nearer to the Atman, 
it is proper that the Atman made of Bliss should be I 
witliiff tliat made of Knowledge. The Atman ol Bliss | 
revived by the impression of joy appears in sleep! 
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; depending upon the Atmmi made of knowledge. Of 

tho^t Atman of Bliss, the joy born of the sight of a 
I , ^ beloved son etc., is the head, by reason of its pre- 
; V eminence, is. the joy arising from gratified desire.. 

^ . Pramoda is the same joy intensified. or 

joy in general, is the trunk, because the limbs of joy, the 
joy at the sight of a beloved object etc., are connected 
with it uninterruptedly, Ananda is the unconditioned 
Y jBra^'ma?i.ltisthiswhich isreflected in the function pf the 
I naindnotcovered by darkness and conditioned by objects 
such as son, friend etc., placed before it by virtu a,, of 
Igood deeds. That is well known to the world as ‘ sen- 
Isual pleasure.^ That pleasure is momentary ; because^ 
lihe acts which bring about that state of mind are un- 
3|tetable.^ As the mind attains purity by penance, by 
Knowledge which destrovs ignorance, by Bralnna- 
eharya and by faith, joy increases in . the mind 
so purified and made clear. Later on, it will be said 
^ » joy is he. Having obtained it, he becomes blissful ; 
^ for, it is this which makes one joyful. ” There is also 
^^33^nQther text : ‘'The other beings live upon a small 
4* ' part of this very joy. It will also be said that the 
Bliss is a hundredfold greater, than the satisfaction of 
desire. Thus in preference to the Knowledge of the 
real BraJiman, sought by the Atman^ the excellent 
Anafidamaya, the highest Brcdimati here contemplated. 
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which ^Ye defined hy the Nvords ‘Existence, Knowledge 
and Infinity ; for realizing which, we explained the five 
sheaths, which is beyond them (sheaths) and by posses- 
sion of which they are possessed of .-(finaii-that , 
BraJiman is the supporting tail. It is this snpportincr 
is the, end of all duality produced; 
by ignorance and therefore non-dual. As the Abnm of 
Bliss must end in unity, there is the supporting^ 
Brahman, one without a second, the end of all quality 
caused by ignorance. To this effect is said this! 

^ ^T^I% I ^ I 3^^ 

1 cT^r | q-. 

j 1 ^ I 

I STIir W4 mh ^ I ^ 3" i 

ws^hirpicr 1 ^ iqi xr5rrw% | e- ciqrstT^rcT j h ftT- , 

y I I I f^ih‘ =^T?^ffr 

^ I =^fter?T ^ 1 i%rd =gi^?T j 

^ ^ Bcqini^ I 1%=^ I fIcE9nq?Trq^- 

% j cT^ %% mm \\ 
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If lie knows Brahman as non-exisfcent, he becomes 
himself non-existent. If a person knows BTCihmd^ as 
existent, then (they) know him to be existent. 
is the embodied soul of the former. Then arise the 
following ques tions. Does the ignorant leaving this 
world go there ? Or does the knower leaving this world 
obtain that ? He desired : “ I shall become many and 
be born.” He performed tapas. Having performed 
io/pas he created all this whatsoever. Having created 
it he entered it. Having entered it, he became form 
land not form, defined and not defined, housed and 
|houseless, knowledge and ignorance, truth and false- 
Ihood, and all this whatsoever is existing. Therefore, it 
I is called Existence. In this sense is said this hymn. 

Oom,.- — Non-existent. 1 as good as non-existent. He 
is"^^^nected with the^ objects of human existence, 

just as anon-existent thing is unconnected with them. 

Who is he? He 'who thinks Brahman non-existent. 
.ThT^article c/ie£ means ‘if’. On the contrary, if he 
1 knows as existing, Brahman who is the source 
lof all alternatives, who is the seed of ail action and in 
I whom all distinction ceases to exist, why should 
[there be any suspicion of its non-existence? W^say 
I bec&xiseiBrahman is beyoi^ 

^belief in the existence ol that which can be the subject 
of speech. Belief in the non-existence of that which 


WITH- SRI Sankara’s . COMMENTARY. 163 


is bpyond the power of speech is but proper. Just aspofe 
•etc. ^ is rightly held to be existing, since it is the sub- 
ject of speech, and the contrary, is- non-existent, it is 
well-known. Thus, by parity of reasoning, there m^iy ; 
be a suspicion of the non-existence of Brahman^ : 
Therefore, it is said “If he knows that 


^ man exists etc ”. He goes on to say what, will result 
to him who believes in its existence, The knowers of ^ 
Brahmaoi know such persons to become one with the 
real existing himself taking the form of 

Brahman, Therefore the meaning is that a person who 
•so knows becomes like Brahman worthy to be knowm . 
by others. Or, he who says that there is no Brahma^if^ 
lit becomes non-existent by reason of his indifference td; 
right conduct in relation to the settlement of caste, 
■stages of life etc., because he does not believe in Brah^ 
man. Therefore, an unbeliever is said to be vicious. 
The opposite is ‘ virtuous He who knows that Brak^ 
man exists truly reaches him by reason of his faitji ir| 
that which is the cause of reaching Brahma%/ viz. 
right conduct in relation to caste, stages of life etc. 
Therefore, virtuous men know him who leads a goo^ 

, ^^ife, to be virtuous. The meaning is that one ought b 
lA ’ ^-believ’e that Brahma^i exhts, .Of it, the former 

of knowledge), this born of its body is the soul* "Whicj 
. this ? This made of joy. A§JjpKt his of 



164 THE TAITTIKIYA UFANISHAD. 

there is no suspicion of non-existence. The suspicion- 
of non-existence is right as to ‘Brahman in whom all 
distinctions disappear* Aiah^ therefore, i.e,, because* 
Brahman is common to all. Then come these questions 
<^lDhe hearer, Le., the pupil; after, that is, after the 
sa3ungs of the preceptor. For, Brahman, the cause of 
Ahasa etc,, is common to both the knower and the 
io-norant. Therefore, the ignorant person's reaching* 
Brahman is also suspected. The particle uta is here- 
for ajiji (even). Does any ignorant man go from here- 
and obtain Brahman? It must be seen that there is 
this second question, ‘‘ Doeyie^not obtain 
The plural ‘questions’ denotes that there are two 
questions as to the knovs^er. If the ignorant man does* 
not obtain Brahman .who is the. common cause, the 
knower's obtaining Brahman is also questioned. There- 
fore is the question with respect to him “or the 
knower etc “ Does any knower of ' Brahman going 
from this to Brahman — etc”. Samasmda u'] the & 
becoming i and yi disappearing, the letter a becomes 
2yluta. Samasmdd %i. The coming n being taken 
back and the ta being taken out ot uta which has gone be- 
fore, and the word soformed being placed before dho, the 
question is ' \ uidho ” etc. Does the knower enj^^^ 
Brahman? Another question is “Does the knower 
not enjoy it, just as the ignorant man doesjot?’^ 
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there are but two questions, one as to the knower 
-and another as to the ignorant. The plural is justified 
by the other incidental question arising from the 
force of the context from the texts, If he thinks 
F>ralima}i is non-existent” and - if he thinks Bmkmait ll 

existing the doubt naturally arises as to whether iti '■;$ 

exists or does not exist, and hence arises the first 
question does it exist or not.” Since Brahman is I- 

impartial does the ignorant reach Brahman or not ||| 

second question. If the Brahman is impartial ip 

the knbwer’s not reaching Brahman exactly like the I:: 

‘ignorant is suspected. Therefore, whether the knower p 

question. The succeed- I* 

portion of the text is begun in order to answer these ^ |, 

s^^d that Brahm an is Truth, 

^^B QwIedge and^l^njty. To explain how it is truth, /hr p 
it is said, it is truth because it exists ; because it has E 

been already said that what exists is true. Therefore, ^ -1 

7 because it exists, it is true. How’ is it that this passage 
is inferred to have this meaning? By following the words ; 
for, the following texts bear this meaning : “ They call ^ 

that truth”, 'fif this Ahdsa, le,. Bliss, did not exist” etcv i 

Now it is suggested that Brahman does not exist, for ; i 

the following reasons. Whatever is, is capable of . . -ii 

being perceived, through the medium of the senses ! ^ f.! 

%y its peculiar attribute, as a pot etc; what is 1 
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tiofc, is not SO apprehended, fot instande, the horn 'of a 
hare etc. 5/’a7im«.n cannot be so apprehended, and as 
it cannot be apprehended by its peculiar attribute, it 
does hot exist*. This argument is unsound ; for, Brahman 
iis the cause of ether etc. It cann ot be sa id tj^t 
\ Brahman does not exist: for etEeF^tc , oFwhicK^ 
|cause is\B'm7iMfm is perceived by the senses. It has 
jbeen observed in the world that that, from which any-- 
*thing proceeds, exists ; for instance, clay, seed etc.^ 
which are the material cause of pot, sprout etc. There-- 
fore, Brahman exists, because it is the cause of ether 
we in world perceive si^nses 

* lanything h^ put ojf If name, form etc., 

I pe the product of nothing, they could not be ap- 
^ prehehded by the senses; but we find otherwise, pon- 
se^uCntly, there is Brahman . There is jdso the autho- 
' rity o f the Sr utC wh ich asks how ^mSffiin g coul d be 
^ pro<^ced ojufe of jiothing. It also stands to reason that 
anything could not be produced out of nothing. It is- 
therefore only proper to say that ther e 

Nor Could it be argued that if it (Brahm an^ ^ 
Cpise, Tike cla y, seed etc., it cou ld not be intelli gent ; 
ifor it is capable of wish. It is well known that there 
nothing in the world, which, without being atkll 
intelligent, could wish. But we have already s^^^^ 
Brahman is p rphi,gcient, and the refore it is capableLof 
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wish. If it be argued that if Brahman, like ourselves, 
can wish, it proves that Brahman has something to 
wish for, we say there is no force in this contention ; 
for, the desires of Brahman do not influence it in the 
same way as our uncontrolled desires master us. The 






wishes of Brahman are faultless, because they are in 
their nature like Brahman, Therefore, Brahman is not 
influenced by them. On the other hand, it is Brahman- j 
that prompts these wishes, in accordance with the deeds.l 
done by living beings. Therefore, Brahman is independ~ | 
enfc in it wishes. Therefore, ^ | 

wjsh. for, bepuse„it, ,,dpes,,,, not^_,,reg^pi^^^^^ 
means fpr their realisatipji. The desires of living beings V 
do not appertain to Self, require motives like virtue etc.,.* 
and require extraneous aid, in the accomplishment of \ 
objects distinct from the Self, while Brahman's wishes 
are prompted by no such motives, because its wishes >• 
are not distinguishable from it. 

This he goes on to say. He desired ; He, i.e., Aiman 
from whom came the Ahasa, D^ired. How ? That 
I become m.any ^ How can one become many, with- 
out entering into other things? The answer follows. 
Prajayeya) may I produce. The becoming many 
does not relate to other things, as in the case of be- 
getting a son. How else ? The nianx J.a/ 

manifestati on of that,._„whichj 
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existed in it, but unmanifested. When the name and 
form, which exist in it unraanifested, unfold, then 
the name and form unfold in all situations, without 
abandoning their own nature and wnthout being 
divided from Brahman, either in space or in time and 


t his m anifestation of name and form is the Brahman^s 
bec oming many. Otherwise, it will be improper 
%o speak of. the greatness or smallness of 
Brahman^ who has no limbs ; just as the greatness or 
smallness of Ahasa is only in relation to other objects- 
Therefore, Brahman becomes many by this means. 
There is, other than the Aiman^ nothing which is divi- 

f ed from it, either in space or in time, which is subtle 
istant, different, that was past, that is, or that is to be. 
Therefore, name and form, under all circumstances, are 
^ possessed of Atman only by Brahman. But Brahman 
is not of their nature. They (name and form) are said 
to be Brahman in nature, because when w’e deny that, 
'the}’' are not : Brahman with these two limitations, be- 
comes the subject of talk as. the knower, the know* 
able, knowledge and all other speech. ^ Brahman \ 
thus desiring reflected. “ Taj)as ” here means “ know- 
ledge;” because of the other text whose penance is 
made of “knowledge,’’ and also because any oth^r 
■"‘Topas’’ is inconsistent with its having realised all desire. 
The meaning is that Brahman reflected concerning 
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’the.,. arrangement of the world to be created.^ 

Brahman thus reflecting created this world, with space| 
and time, and .names and forms — this w^orld which isi 
suitable to the karma of the beings and which is: 

■ according to each being’s experience, enjoyed by alL 
the beings. It goes on to mention what he did after : 
■creating this Universe with everything in it.;.. He en- 
te red th e very universe which he created. HereTSis 
has to be considered — how he entered it. What? 

" * Which is right, that he whrcreated entered it, in the 
same shape or in another shape? Since w© find 
the termination Kim that the creator himself entered 
it is correct. If the Brahmarb were thecause like the mud, 
this may not be sound ; for, the creation is in the 
nature of Brahman. It is well known that the canse| 
itself is transformed into the effect ; therefore, TT* is notl 
reasonable that the cause should enter the effectl 
-after the effect is produced, as if it had not entered! 
before. . 

For t he clay h as no entrance into the pot, apart from 
thejday,.._^^^^ part. If it be said that the 

Atman enters the name and form in anther .shape, 
just as mud may enter into the pot in the shape of 
^ , powder, and that there is that other text: “Having 
-entered in the form of this jhatmanA^ we sa}’, this 
is wrong, because Brahman is one. Since the mud is 

I*; . ' ' ' ' 
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Hiany and has parts, the mud can have entrance into- 
the pot in the shape of powder, also because of theh 
powder of the mud having places not entered by it. 
But since the is one, has no parts and since* 

there is no place where it is not, to speak of its en- 
trance is unsound. How then can it have entrance 
Entrance is proper from what we have heard “ And 
even that he entered.” It cannot be said that it may have- 
dimensions and that just as the hand may have entrance 
into the mouth, so the jivcUman has entrance into the* 
name and form; because there^js^no p^^ it is 

not,. ^ If it enters the cause itself, there it loses the 
nature of the jirdtman, just as when the pot enters 
(becomes) mud, it loses the quality of pot; nor is the* 
entrance into the cause proper, from the text 
,f‘And even that he entered.’’ If it be said that 
lit entered another effect ; that is, if by saying “ and 
jeven that he entered,” we mean, that the Atmccn 
jone effect, became another, viz., name and form, 
fWe say it cannot be, because it is contradictoxy. Foi\. 
a pot never becomes another; also because, it is opposed 
^ to the texts which recognise the distinction, because 
the texts which recognise the distinction between the 
jiva and the name and the form are opposed to it 
' moreover, if it be so, then Liberation is impossible. 
Sor, one cannot become that from which he is being 
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realised. The thief, etc., who is bound, cannot become 
the chains himself. 

If it be said that the one cause Bmkmmi be- 
came the receptacle, body etc., and also that which 
is contained, the jtvdimau within, we still say 
it cannot be ; because, it i s ou l}’ the thing outside 

that can b e sai d to^ enter. That, which is already 

within another, cannot be said to enter it. That 
which is outside, can enter, because the word 
* enter ’ means that, just as w’hen we say that a man 
built a house and entered it. If it be said that there- 
may be entrance, as in the reflection of the sun in ■ 
water, it cannot be, because of its infinitude and form-| 
lessness. There can be a reflection of one finite, cor*^ 
poreal thing into another clear surface like w’ater. Bui 
there can be no reflection of because it is form - 

le ss and all-pervading, being the cause of Akdsa etcJ 
Entrance in the form of reflection is impossibleJ 
since tlwe is nothing else which can reflect J 
nor any space, other than that which it occupies. i 
If so, there can be no entrance and there is no 
other go for the text “ And even that he en- 
tered. The Yi^^das a re ou r source J^powledgel 

in matters which transcend the senses. But no mean-f 
ing can be got out of this sentence even with th4- 
greatest effort. Therefore this text must be abandonee! 
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^s meaningless. This ought not to be said; because 
^ it has got some other meaning. Why should we 
■discuss where discussion is out of place. This sentence 
has another meaning which suits the context, and 
which is the one intended. We have to keep that 
in mind. “ The knower of jBra/i7n an reaches the uncon* 
ditioned Brahman — who knows that Brahmanis Truth, 
Knowledge and Infinity and who knows him to reside 
in the cavity of the heart Knowledge of that is 
here intended and is the one under consideration. 
In order to inculcate a knowledge of the nature 
•0? Bra]ima 7 i, we have shown the effects of it, beginning 
with Ahasa and ending with food. Then the path 
±0 Brahman was traced. There, within the Atman 
made of food and different from it, is that made of 
Prdiia I Within it, is that made of mind ; and vrithin it 
is that made of knowledge. And placed within the 
cavity of knowledge, was shown the Atman of joy. 
[’Therefore, the Atman is inferred to be the culminating 
1 point of intensified bliss through ^ the finding of the 
j iniJication of the Anandamaija, And within this very 
'Cavity, has to be obtained that Brahman, the support-^ 
ing tail, who is the source of all distinctions and in 
u whom there is none. And hence is the figurative 
I import of an /‘entrance.’’ ' 

* For, nowhere else c&n Brahman hB known, Because 
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3*11 distinctions; and it is seen that 
distinction is the source of Knowledge, just as the 
contact with the sun and moon is of RdJuL Thus the 
connection wifh the Atman in the cavit}" of the heart is 
the source of the knowledge of Brahman^ because of the 
proximity and power of illumination of the heart. Just 
as the perception of the pot is preceded by sight, even 
so the knowledge Brahman is preceded by the power; 
of knowledge and faith. ’ It suits the context to say 
that it is placed within the cavity of the heart which 
is the seat of knowledge. But here, in place of a com- 
mentary upon it, it is said ‘ Having created it, he enter- 
ed it himself.” That — the cause of Akdsa etc., after? 
creating the world, is obtained within the internal cavity 
with such distinctions, as seer, hearer, thinker, knower 
etc., as thoug^h it had entered it. And it is that which 
constitutes its entrance, and Brahman^ the cause of it, 
therefore exists. Therefore, since it exists, That can be 
r^ealised as existing.^What^beca of it after entering 
^ It became the shaped and shapeless things. 

The Atman is said to become the shaped and 
the shapeless things, because they are in the 
Aimcmy with, their names and forms unmani- 
fested, and are unfolded by the Atman, and when so 
unfolded become the object of the designations 
shaped ’ and ‘ shapeless ’ and still they are inseparable 
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from the Atman, both in space and time. Moreover, it 
hecB^UBQ hiiruJda and anirulcta. Niriilda is that, of / 
which it is said This is it ” as being distinguished 
-in space and time, and from like and unlike 
things. And the opposite is a/oirulda. The words 
Qiirulda 'md dmrulda are adjectives qualifying the 
‘shaped’ and the ‘shapeless". Just as it is shaped 
and shapeless, and visible and invisible, so also 
it became that which supports and that which does 
not. Being a support is the quality of shaped things ; 
not being a support is that of things shapeless: 
‘Invisible,’ * Inexplicable,’ and ‘not being support" 
though they are qualities of incorporeal things, yet 
refer to the manifested world, since there is the inti- 
mation tliat it refers to a period subsequent to the crea- 
tion of the world. Tyat is Pram, etc; it is anirulda and is 
is anilayana. These are therefore epithets of the shape- 
less and these alone are the manifested. Vipiana, is 


1 



animate and avijnana devoid o f ani niatipn like^the stone 
, etc* Satfiam from the context means ‘ true ’ relatively : 
r ifor, there is but one absolute Truth and that is Brah^ 
^ But here ,^ we speak of truth,” from a pi'ac-^ 

M, Itical point of view, and therefore relatively; compared 
Twith the illusion of a mirage, water is said to be truci 
^ And ‘ anrilo. ' is its opposite.^^ What_ b^^ all this ? 

And what is that? Brahmm 
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from the context, “ Brahman is Truth, Knowledge and 
Infinity .’V the one, which can alone be saidv 

to exis t, became modified into everything without ex- 
ception, the shaped as well as shapeless etc. Because, 
t h^re is nojmodification of name or form, apart fi*om \ 
Therefore, is Brahman said to be Truth.^ The 
question of the seeker of Brahman whether, Brahman 
exists or not, is here in issue and it is by way of answer 
that it is said “ Atman desired * I beb oine i 

mwy.” The purport is that it ought to be known that it i 
created according to Its wish the Ahcisa and otherf. 
tilings characterised as true etc., entered it and became 
m,auy; seeing, h^*ing, thinking and knowing ; that it 
is located in that excellent cavity of the heart which is 
within its own creation and that being perceived by 
peculiar ^aith and intnition it exists. To the same 
effect is said this hymn of the Brdhmana. Just 
as in the previous five, there were mantras explaining 
the Atman made of food etc., here also is a hynm, which 
elucidates the existence of this, the innermost 


Thus ends the Sixth Ohapter. 
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o 

^ f5?Tfr 9Tr^fiR|_ I rl^I^ I cTSflcHI^'^c;- “ ?^ 

I j qf cTcpt^q: I ^tt,. 

^ I ^'<.^14 ^ss^rss?i<r I ^ ImFqic^:, 
ITF^TT^ I 3% ^ I ^JSSW^- 

j q5:r Im 

. JTl^ I ST?!! yrs^rq JJ^ | tf^f |^q ^ 

f# I 3IST ^ ^TJT mm 

j #€r mT^ \\ 

“ At first this was non-existent. Then this came to 
i exist. That created itself. Therefore, is it said to be' 

I self-made. ” This which was self-made — that is taste. 

I And having obtained this taste, man becomes blessed. 

* Por, who can breathe out or breathe in, if this joy in 
the cavity of the heart were not. And this Brahman 
himself brings us joy. T Ms Jjtman obtains fea rless 
oneness w ith the Brahman who is invisible, incoroorMl 
, >» i nexplicable, and unsup ported. Then he becomes free 
• 3 .^ *o“ feer. When howev^ this Atman makes any 
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the slightest distinction in Brahman, then there is 
danger for him. That Brahman himself becomes the 
source of fear, for him who makes a difference and thinks 
not. To the same effect is said this hj^mn. 

At first, this was non-existent. By ‘ non-exis- j 
tent ’ IS meant the nnmanifested Brahman, as opposed * v 
•■'O this manifested, in name and form. It does not I - 

from ab^te“’;on'-| " ' 
pan come. This— tha^^is, *the| 

world developed with distinctions of name and form f 

was non-existent, that is Brahman— first, that is| 
before creation. Then, from this non-existence, the exis-' 
tence, divided with the distinctions of name and form 
came to be. %w is the phenom^^^^ separated frojm ^ 

Jt? Not es the son from the father." ’iWat,”whidh 
denoted by the word ‘ non-existence,’ created itself. ! rl 

Therefore, is it said to ^ sel f-madg . That Brahman i 
®®.i^?ated is well known to the world bseauseiU^ 

. O Brahman, the cause, is called 
Snkfita, on account of its virtue, because it created 
everything, being eveirthing. At all events, that 
which is well known in the world, as the cause of the 
connection between actions and their fruits etc., axt^ 
as denoted by the word sukrita, be it virtue m 
something else, can be appropriate, only if an intellh 
g^t cause exist . ~~Therefore, there is Brahman, he^nZ 
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sithrita is well known. It also exists, because of this. 
Of what ? Because it (jox^^. Why is Brahman 

well known to be msa? It is explained — That is rasa. 
Rasa is what gives pleasure and joy, w'ell known in the 
sworld as sweet, sour etc. One obtains a ?vcsa and 
Ibecomes joyous. What is not, becoming a source of 
joy is not seen in the world. Even Brahmim who have 
no. external helps to joy, who have no desires, who 
have no wish and w^ho have attained knowledge, are 
seen to be joyous, as if they had external joy. V^erily 
' Brah man alone is the cause of that joy. ^Therefore, 
full of and, the cause of their ^^oj exists- 
It also exists on account of this. Of what ? Because 
we see the activity of breathing etc ; for, even the body 
of the' living performs the function of Frana through 
Prma, and that of Apdna through Apdna. Thus, the 
I of the Vdyu and of the senses are seen he 

per^med by a combination of causes and effccta.^. 

This mutual dependence, for the purpose of a commoip, 
y object, is not possible without an independent intelli- 
|ent being 5 fox, we have not seen it otherwise. That 
8 explained- If this Ananda placed in the highest 
A^^dsa within the heart were not, who in the world can 
perform the functions of Apana and Prana ? Therefore 
w I ^^.Bnikman exists . That, for whom these causes and 
perform the functions of Prdna etc., gives joy 
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/ to the world. Wh}' ? Because, this PammaimviiH 
delights the world, according to their virtue. TheJ 
that is looked ' upon by liying| 

rf\ V heipg hidden by ignorance, ji That| 

4 “I i Brahman exists, because that is the source 
of fear and fearlessness to the knowers and 
the ignorant ; for, fearlessness can be obtained 
onl}' by attaching oneself to something which exists. 

It is unreasonable that freedom from fear could be 
obtained by something, which did not exist. ‘ Yadch- 
hi/eva'} because. Bshah^ the worshipper. JEtasminl 
the Brahman. How qualified ? Invisible. Whateveil 
' ' is visible is a modification; for, all modification "is meant] 
to be seen. Therefore, ‘invisible’ means not subject tdW* 
modification, changeless . In this Brahman which iq 
invisible, i.e., changeless, i.e., not perceivable^ 
bodiless, because it is invisible, indescribable, becansef 
it is bodiless; it is a distinction alone that cant 
be described. All dis tinction is modifi^tion ; and| 
Brahman is subject to no modification ; because, it i« 
the cause of all modification. Therefore, ^Brahman is^ 
indescribable. Being so, it is houseless, i.e., propless 
unsupported. The meaning of the whole is in this 
Brahman invisible, bodiless, indescribable, unsupport- 
ed ; and opposed to all effects and their attributes. 
Abhaijam is an adverb modifying the verb. Or, it may be 
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converted into and read as " Ahhaij am of a different 
gender. PratisIdJiarn] residence, ^.e., becoming the Atman,. 
Vmdcde] attains. Then, finding there no distinction^, 
the cause of fear and the creature of ignorance, he 

attains fearlessness. For, vvben he becomes cen- 

Itred in self, he sees, hears and knows nothing else., 
tone may have fear of another but one cannot have 
Tear of one self. Therefore, the Atman, alone is the cause- 
of the fearlessness of the Atman, For, on all sides Brah- 
mins are found to be fearless while causes of fear 
exist and that cannot be if Brahman who relieves from 
all fears does not exist. Therefore, as they are seen to- 
be fearless, an, caus e of then: 

I does e xist. When does this worshipper attain fearless- 
I ness? When he finds nothing else but the Atman 
I and makes no difference. Then he attains fearlessness. 

^ This is the meaning/ But when in ignorance the 
ignorant man perceives another placed before him by 
ignorance as a second moon owing to a disease, in the 
eye and perceives any difference, however small, in this 
then on account of the perception of such 
|difference, the Atman of him who perceives the difference 

.becomes afraid. Therefare, in„.„.the 

of the ignorant is t^^ of .^the fear of the 

gAtmaji, Therefore it is said that in .th e case of th e 

■ 1 sees a difference. who thinks that 
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is distinct from him, that he himself is other 
than / sty/ r/:A and subject to Samsar a and who makesi 
th0 smallest distinction and ^who does not think that| 
the Brahman called I'svara^ thus seen! 
as different, causes fear ^ Therefore the knower w'ho 
does not realise the entity of the Atmcm^ one -and 
undivided, is really ignorant. It is well-known that 
"the sight of the cause of evil produces fear in one 
who would avert the. evil. The cause of evil cannot be 
' eradicated. Where the cause of the evil is non-existent 
"there can be no fear produced b}’' the sight of the 
cause. ’ihe.^wpHd^ From I 

the sight of the world full of fear it should be inferred | 
that there is the cause of fear, i,e.^ the cause of evil ! 
itself permanent which the world fears. In this sense 
•also is said this hymn. 

0 

Here ends the Seventh Chapter, 





CHAPTER VIII, 


^ETTSWIIRT: q# 1 | lTrqiW5;iJT%'^- ^3 

^ I WT |I% j iqiSS?F^q 

^ Fnc^frfgqrs’arrqqr: i 3n%ir ?i^ qr%g: i ty^ 

iM ?l€r I JTTqq 3TR^^: j 

% ^ qRgr 3TH?cfr:| ^ S|^Nqf’^iiiJFG[: i ^ 
=qrqrTO^ j q g ^ q^JT^qWqrq^: i 
^ ^q5iFq|FTFTR?5;: | ^fqqw =qiqiRfq?q j ^ q ^ ^ . ■ 
^q^roTRR^: | i^: fqcjvn ^^3 

*rR=^; I mmFr =qiqnqfqfq j % ^ j^r 

_^qj^q?iqrqr?P^: | ^T STRR^qqf ^RRH^: 

«r ^ : 

'qi^iq^q^q | q q ^ iqf ^qiqRiJp^: | ^ ^ -y 
^ I Jqiraq^q =qiqfriTfcRq |q q ^ 

^^'**'.**'^‘* I ^ ^ ^qiSSq^: I 5jn%q?q =qiqqqf„ ^ 
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.. jRrw^iJP^: I ^ri%q?JT I If q jj^rrq- 

I ?r 1^# «rFR[: I ?^ri%q?ir I 

if'. ' 5 r qr ^iq i q^Rm^^r l ?Fr | ^r q 
l^rj 3Rii^iqi’[cfl[<q I <^qqqiWTiRrqqq^Tq;iqT% | q;q mqqq- 
qicqTqqq^iqi% I qqrqqqiRrqqq^fqiRR | f^- 

f rqqqqRqRgq^q;RT% | '^qFF^qiRTqqq^qjTqR | 

; ^ qqf^ I 

Through fear of him, blows the wind. Through j 
fear, rises the sun. Through fear of him, speed Agm\ 
Indra and Death the fifth. The following is the con- 
sideration of Ananda Brahman, Let there be a good 
youth, student of the Vedas, well disciplined, very- 
firm and very strong. Let the whole earth be full of 
wealth for him. This is one joy of man. This joy of 
man multiplied a hundred-fold is one joy of men 
who have become Gandharvas and also of a Sroiriya 
who is free from* desires. This joy of men who 
have become Gandharvas multiplied a hundred- 
fold is one joy of Leva Gandharvas and also of a Sroiriya 
who is free from desires. This joy of Beva Gandharvas 
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maltipHed a hundred-fold is one joy of the manes whose 
worlds continue long and of a Srotriya free from desires. 
This joy of the manes whose worlds continue long 
multiplied a hundred-fold is one joy of the Gods born in 
the Devcdolca and of a Srotriya free from desires. This 
joy of the Gods born in the Devaloka multiplied 
a hundred-fold is one joy of the Gods who have 
^ become so, by their Karma and of a Srotriya 
^ from desires. This joy of the Gods who be- 
came Gods by their Karma is one -joy of the Gods 
and of a Srotriya free from desires. This joy of the 
Gods multiplied a hundred-fold is one joy of Indra 
and of a Srotriya tree from desires. This joy of Indra 


I 


multiplied a hundred-fold is one joy of Brihaspati and 
of a Srotriya free from desires. This joy of Brihaspati 
multiplied a hundred-fold is one joy of Frajdpati and of 
3, Srotriya free from desires. This joy of Frajdpati 
multiplied a hundred-fold is one joy of Brahman and 
, pi 3. Srotriya from desires. He who is in the 
he who is in the s un are one . He who 
knows thus, leaving this world approaches this Atman 
|made of food, approaches this Atman made of Frdna, 
approaches this Atman made of mind, approaches this 
'Mman mad<j of knowledge, approaches this Atman 
made of bliss. In that sense is said this hymn. 

Gcm^From fear of this, the wind blows. From 
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fear, rises the sun. Prom fear of this, speed Ag}ii and 
liidra^ and Death the fifth. “ Wind etc.,” of great 
worth, though lords in themselves regularly performed 
their functions, blowing etc,, requiring great effort. This 
regularity with which they perform their functions can 
be appropriate only if there is a controlle r. Therefore, ^ 
their cause of fear and controller, exists ; be- 
cause they set about their duties from fear of this 
Brahm an^ as servants from fear of kings. That cause 
of fear is Bliss, i.e., Brahman, Of this BraJiman, i.e.. 

Bliss, the following is an investigation. What is there 
to be investigated about this Bliss will be explained, a 
The question to be investigated is whether this Bliss ^ 
is produce d by the relation of object and enjoyer, like 
the worldly bliss or^wheth^lljt^^^^^ 

|p,C>*y wprl^ y bliss produced by the presence of external 
/ and internal helps is superior. That is here instanced , 

■for understanding the bliss of Brahman, For it is by 
means of this well-known bliss, that the bliss realis- ; 

able by intelligence tunied away from object can be 
I^P^^nderstood./ Even worldly bliss is a particle of the 
^ bliss of * When knowledge is dimmed by 

Ignorance and ignorance is steadily increasing, it is 
•enjoyed by Brahma etc., according to their Karma and 
according to their intelligence, and by means of its® 
relation to such aids as objects etc., temporarily in the 
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worlds. The same joy is r^ealized by a knower and 
Srotriya, by the desfcruction of ignorance, desire and 
Kamui in the higher and higher worlds of 
men, Gandhccrvas etc,, as multiplied a hundred-fold 
at every step till the bliss of Hinmyagarhha is reached. 
When the distinction of object and perceiver created 

I by ignorance is destroyed by knowledge, the natural, 
all^ervading bliss, one without a second is realised,, 
To lead to this object it is said as follows, Yuvcc] ono’** 
?yonng in age ; good youth] good is an adjective 
' modifying youth. One, though young, may be bad 
and one though good may not be young. Therefore it 
is said ‘ good youth.’ Adhyayalcah^ one who.had studied 
the Vedas. Asislithali] well-disciplined. Dridhishthah^ 
very firm. Balishthuh^ very strong ; that is, thus fur-- 
nished with internal helps. To him all this* 
wide earth is full of wealth, i,e.y aids to enjoyment 
i.e,, of the helps to Karma bearing fruit in this world 
I and in the world to come. The meaning of the whole 
: is a king, f.e., lord of the earth. The bliss of that king 
j is the most excellent that man can have. This ]oy of 
men multiplied a hundred-fold is one joy of men who 
have become Gandharvas, i.a., the bliss of men who 
have become Gundharvas is a hundred times superior 
to that of men. M anushya Gandh arvas are those, who,, 
being men, have become Gamlka^vas by superiority 
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of limma and knowledge. They possess the powder of 
yatiishing at pleasure etc., and subtle bodies and limbs. 

Therefore they have few obstacles and possess manv 
aids to get over couples of opposite conditions. To 
the Maii'usltya Gcindharva thus not impeded and fur- 
nished with remedies, clearness of mind may ^o^rue. 
And owing to superior clearness of mind, a realisation 
of superior bliss. Thus in every higher and higher world 

mind, realisation of bliss 
a hundred-fold superior to that in the lower w^orld,is pos- 
The non-mention of a STotriya free from desires at | 
the very beginning is to state that the bliss of a Srotriya ; 
free from the desire of enjoyments, incident to mortals! 
is a hundred times superior to the bliss of men and I 
equal to the bliss of men who have- become GaoidharvusJ 
By the expression ‘good youth/ student of Vedas, the 
beihg a Sroiriya and sinlessness are intended ; for 
these two are common every w'here. But the being free 
from desire is according to the superiority or inferiority 
of the object the cause of the superiority or the inferi- 
ority of pleasure. Therefore, is the use . of the term 
‘ free from desire.’ It is from this special circum- 
stance that bliss increased a hundred-fold is realised. 
It is to lay down that, the being free from desire is a 
help to the attainment of the highest bliss. Thp rest 
has been explained. Devagandharvm are so, froni 
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birth. The word ^ ckiralohilol'diidm ’ is an adjective^ 
qualifying ^ The . manes are so, qualified 

because their worlds stand for a long time. Ajduah^ 
the world of the Gods. Those who are born in that 
world are Ajduajdh^ i.e., the Gods, born in the world of 
Gods as such, by the virtue of their performance of the 
^ Karma enjoined in SmrUis. The are those 

j who reach the abode of the Gods, by the performance of 
jmere agnihotra etc.. Karma enjoined by the Vedas. The 
Gods are the receivers of the oblations, thirty*-three in 
number. js their lord. Knk gsfiati is his preceptor. 

whose body is the three 
worlds, the one who has become many in form per-* 
vading the whole round of creation. Where these 
varieties of bliss become one, as also virtue produced' 
by it, knowledge which has it for its object and un- 
surpassed freedom from desire, he is this Hirqnyatia rhha 
or Brahman. This is his bliss. It is directly reali^d 
by one who is a Srotriya, sinless and free from desires. 
Therefore, these three are inferred to be aids. Of these, 
the being a SrotHyd and the being sinless are 
common. But th e being fre e from desires surpasses 

the best aidi That 
fof which the bliss of Brahmcm realised by the Srotriya 
ad being multiplied a hundred-fold by his freedom? 
rom desires is according to the texts? of 
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the Sriiti : “ th is on a particle of t^is bliss onlvi tha t:/ 

other beiugs live /’ is this natural highe?<t bliss in which* 
its particles separated like the particles of the water 
of the sea become one. There is no distinction in that 
state between the bliss and its erijoyer ; because, they 
are one. The result of this investigation is summed up 
in ymohayam,^' He who, i.e., the same who is lodged 
in the highest within the heart and who j 

having createl all things from the Jikdsa down to the 
A.nnammja has entered the same. Who is this ? The 
same w ho is in the Purusha that high 
est bliss described as realisable by the Srotriya and 
on a portion of which all beings from Brahma 
downwards worthy of joy subsist. He is one in the 
same sense in which the Ahdm within a pot in a dis- 
tant place is one with the Abasa, it be urged that 
his description without specification as being in the 
Ptmisha is not proper and that the description that he 
is in the right eye is right, because of its being well- 
known, it is unsound ; because, the contest refers to 
the Faramatmm ; it is well known that the Paramdiman 
is here contem plated, because of the texts ‘ the invisible 
formless &c.,’ ‘ from fear of him the wind blows: etc., ’’ 
and ‘ this is the investigation of bliss.’ Nor is it right 
therefore, to describe what is not the subject of the 
context and it is the knowledge of the Paramdiman that 
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is here contemplated. Therefore it is the Faramafmaw 
who is referred to in ‘He is one etc.’ Again the context 
relates to the investigation of bliss and the result of 
the investigation should be summed up. The indivisi- 
ble natural bliss is only the Pammatman and not that 
which is produced by the contact of the enjoyer and 
f the enjoyable ; and the description ‘He who is in the 
Pumsha and he who is in the sun is one’ is agreeable 
to this view as it destroys the distinction of his being 
in dijfferent places. If it be asked that in this view, 
the mention of his being in the sun serves no purpose, 
:we say it is not purposeless; because, it is meant to 
remove (the notion of) superiority and inferiox'ity. It 
is from the standpoint of duality consisting in what 
is shaped and shapeless that the greatest excellence is 
within the sun; but if that is dropped by the destruction 
of the conditions in the Purusha and by the thirst 
for the highest bliss, there can be no superiority and 
inferiority in the case of one who has attained that 
state. Therefore, that he attains fearlessness and firm 
seat is reasonable. ^/The question whether he is 
or not has been explained. The first quesli^^ 
has been answered by saying that Brahmmy 
the cause of the Alrosa etc.>,^ certainly e xis ts. There are 
Hwo other questions regarding the attainmettt.and the 
Inon-attaiiiment of Brahman by the knower and the 
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ignorant. Here the last question is whether the know- 
•er attains or not. To remove that doubt, it is said as 
follows. The intermediate question is answered by the 
solution of the last and therefore no attempt is made to j 
^ {^answer that.Jde wlio thus realises the above de- ’; 

fined, dropping all distinctions of inferiority and superi- 
ority and realises T am Truth, Knowledge and Infinity’/ 
— the word * evam' referring to the subject of the 
context — having turned away from this world, the com- 
bination of visible and invisible objects, i.e., having 
become free from desires approaches the A^iiiamau a as 
explained, i.a., does not see, the world of objects as 
distinct from the Aiinamaya Atiinan, i.e,, sees all that is 
gross, as the Annamaya Aiman. Then he sees the | 
inner Prdnamaya Aiman seated in all the Annamayoh 
Atman and inseparable from it. Then, he sees the 
Xtariomaya, the Vignanamaya and the Anandamai/a 
Atman, Then, he attains fearlessness and firm seat in 
the* invisibleT incorporeal, inexplicable and un- 
supported Brahman*: 

Here is a point that deserves to be thought over. 
Who is it that knows this, and how does he j^tein 
Brahman Is the person \\ho 3,ttaAn^ BrqJman 
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f jtroiii BTOihinun or one with liim ? If it be answered that 
"^ he is distinct from Sraftmait, it is against the 
Haying created it, he immediately entered it ; “He 
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knows not who thinks ^ He is one and I am 
another. Thou art that, one and without a second/’* 
If it be said that he is one with Brahman, to say that 
he attains the Atman, which is all joy, is to make 
him the subject and the object at the same time 
besides, it would be making Paramdtman a Sarnsdri, 
or one subject to the bonds of life. It may also result in 
proving that there is no Paramdtman.^W q answer 
that he is the same with JWam&man ; for, the be- 
coming one with Paramatman is the end aimed at. The 
^ Sruii that he who knows Brahman obtains the highest 
(Brahman) clearly shows that the becoming one with 
the Paramdtman through knowledge is the end contem- 
plated. It is said that one cannot become in nature 
one with another, and that it is absurd to speak of 
one becoming himself. This argument is not sound ; 
for, we only mean that t ^ notion of duality caused, by 
i gnorance is remove d (by kn owl edge). The attainment 
of Self, which is the end of the knowledge of Anna 
(food) and other forms of Atman, the creatures of ignor- 
ance erroneously elevated to the rank of Atman, which 
they are not. If it is asked’why it should be so under- 
stood, we answer it is because knowledge of Brahman 
alone is prescribed. It is seen that the efiect of know- 
is „the remoyalof jgnpraM and 

knowledge alone 38 here prescribed as a means^ If it be 
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argued that it only instructs as to the road to be taken* 
we say that the prescribing of the knowledge alone m 
not supported by reason; for, it isjon^ wh^e the jQoantry 
^ ® distant that we find the road pointed 

out. It could not be said that one is going within his 
own village ; for, it is contradictory. There it is noti 
knowledge regarding the village that is advised but 
the knowledge of the road, which taken, leads to thl 
village.^ But we do not find in this instance that any 
knowledge of any means other than the knowledge 
Brahman is inculcated. Nor can it be said that the 
knowledge of Brahman supplemented by such other 
means as the performance of Karma above detailed, is 
prescribed as the means to the attainment of the 
5 highest ; for, this argument has already been refuted on 
the ground that eraancipatiou is permanent. The Sruti 
also proves that the created Iliiiv erse is not distinct fro m 
Brah man^ for, it says ‘Having created it, he immediately 
entered it.’ Again, it is only on this view that he who^ 
knows Brahman can attain fearless permanence. It 
is only when the knower sees nothing else but his Self 
that he can be fearless and permanent; for, in that case 
there is none distinct from Self that could cause fear. 



The notion^ , of duali^^^^^ of ign or ance, is 

proved to be falge. by .knowledge ; for, it is well-known 
that the non-existence of a second moon is perceived 

13 
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by a person whose eyes are not diseased. But it tnay 
be argued that here the Atman is not so unperceived as 
distinct from Brahman. We replj that it is not perceiv- 
ed either in sleep or during concentration. It cannot 
be said that this non-perception in sleep is explainable 
like the non-perception by a person pre-occupied with 
something else ; for, nothing is perceived in sleep. 

Nor can it be contended that being perceived both 
during waking hours and in dreams, there is something 
distinct from the Paramdtman : for, waking and dream- 




i ng ar e dae to ignor ance. Therefore, the duality perceived 
while vvaking or dreaming is the creature of ignorance ; 
for, it does not subsist in the absence of ignorance. But, 
if it is urged that the non-perception of duality in sleep 
is alike due to ignorance, we say no ; for, sleep is the 
i^tural^state. Immutability is the true condition of 
things ; for, that is independent of external forces. 
ModiScat io n is not the true statue, as it is dependent 
m exter nal, causes. The true condition of an yth ing is 
independent of an agen t ; wbere a p ever j alteratio n 
■ ecjuires an agent . The perception in waking and 
dreaming moments is a modification of the original 
state. That state of a thing which is independent of 
external causes is its true condition, and that 
state of a thing which is dependent upon external 
causes is nob its true condition ; for, this state cannot 
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•subsist in the absence of the external cause. Therefore, 
•sleep being the natural condition, there is no raodi- 
'fication there, as in waking or dreaming. 

Butin the case of those who believe that 
is distinct from the Atman, there can be no getting 
•over their fear, as their fear is due to external causes ; 
for, if the cause be an external reality, it cannot perish 
(it must continue to keep us in fear) and if it be un- 
real, it cannot attain the Atman, But if it be argued 
"that the external reality, becomes a source of fear, only 
when supplemented by other conditions, we say it leaves 
■ us where we were. If the external reality, aided by some 
•other causes, permanent or transitory, such as sins etc., 
be the cause of fear, there can be no end to that fear ; 
for, the external cause of it, even on that view, cannot 
•cease to be. Conceding that such a cause can cease to 
be, it is no consolation to any that reality and false- 
'hood are mutually convertible. 

On the theory that the individual soul is not distinct 
from Brahman, the difficulty vanishes, as all Sam sara 
is the creation of i^noran^^ The second moon which| 
the diseased eye perceives has neither an origin nor 
an €>nd.^ It cannot be said that knowledge and ignor- 
ance come under the same category 5 for, they could 
be perceived. Judgment and the want of it are pereeiv- 
•ed in the mind. Color perceived cannot be an attribute 
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of the percipient. Ignorance is also proved by intro*^ 
specfcion, as ‘I am a fool; my knowledge’ is not 
clear.’ Knowledge is similarly experienced. The wise 
teach the knowledge of Atman to others and the- 
others also understand it. Therefore, knowledge^ and 
ignorance, like name and color, are not the attributes, 
of the Atman I for, another Sruii says that Brahman 
has neither name nor color. Name and color are fic- 
tions (falsely attributed to the Atman), like day 
and night to the sun, and have no real existence. If 
on the theory that j[tma7i is one with Brahman 
it is objected that the same thing cannot be the^ 
subject and the object at the same time, as appears- 
in the text ‘ He passes the Atman which is all 


joy, we 


answer thd^^'^Sanhramana in 


Hi 


the text does 




n ot mean a phyd^ 

I a noth er, bu t a mental realisation of i t. It is not 
a physical progress like that of the leech that^ here- 
^ mf inculcated, but it is only a mental progressT t^t is i | 
“Jf^lfltomeant by the SrniL It cannot be said that the word ^ 
Sankramana is used in its primary signification of 
transition from one place to another ; for, this is no t 
seen in the case of the " Annamay a AtmanJ* It is well! 

nown that in the transition from the Atmamaija Atman,. 
there is not seen any physical act of transition to 
beyond this external world, either as in the case of 
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, // ■ 

WITH SRI SANKAKA’S COMMENTARY', 197 

the leech or otherwise. Nor could it be urged that 
as in the case of the Manomaya and the Vijnanamaya 
Atman^ the word Smlcramana here denotes ‘ Going 
out from and returning to Self.’ If the word 
Smihramana in the case of the Annamaya Atman 
is used in its primary sense, it cannot consist- 
^ently be argued in the case of tlie Manomaya 
and the 'Vijnanamaya to mean ‘ Going out from 

. and back to Self.' Thus the Anandamaya Atman 
-cannot be said to return to itself. Therefore/ the word 
Sanltfamana does not mean the phj^sical act of reach- 
, ing nor anything due to the action of the Annamaya 
I or other forms of By this elimination, it is 

jj-cieaTtha^^ kere^eanjb^ | 

|a purelj^ni^hSro^^^^^^ perfonned.,, 

I th^ Ji^y from the Anandamaya. If 

.Sanl'Tamana be merely a mental process, then the mis- 
take of the Atman within the Anandamaya, the creatoi- . 

•of everything, from either, to the Annamaya Atmmt ' , 
into which he sirbsequently enters, in viewing Annama- | 

ya and other forms as Atman which they are not— a , ^ | 

mistake induced by its contact with the cavity of the j 

heart, is removed by the mental realisation of ! 

•7^ 'This removal of the error caused by, ignorance is 

' sense in'vvhich the word Sanh-amana is here figurative| 

used ; for, otherwise we cannot speak of the | 

1 

■i \ 



i 
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8anlcramem(im of the omnipresent Atman, There is* 
no existing thing other than itself which it can reach. 
Nor can it go beyond itself ; for, certainly the leech* 
l^does not go beyond itself. Therefore, Sanhmm an^ 
mly means the realis.^tipn accordii:|^g tp Jts de- 

inition contained in the text (Satyam giianam anam,tam.‘ 
J BTaJbm a), Multiplying, the entry into its own creation, 
the attainment of bliss, the removal of fear and transi- 
tion are by some jSction attributed to Brahman in 
■ practice, but no condition can attach to Brahman, the* 
really unconditioned. Having thus by degrees realised 
the unconditioned Atman, he does not fear anything 
and attains permanence. In this sense is said this* 
hymn^ This wtnira is for the purpose of brieflj"’ 
eluoidating the meaning of the whole of this chapter* 
of Ananda valli. 


Here ends the Eighth Chapter, 


3?3f«7r=f?Irt 


CHAPTER IX. 

TA ^T'tl I JH^lT ^ I 

'^‘ “ Knowing the bliss of Brahman from which all words 
return without reaching it, together with the mind, 
(one; is not afraid of anything. Him certainly does 
not grieve (the thought) ‘why have I not done what is 
good ; why have I committed sin . He, who nows 
thus, regards both these as Atmam. Indeed both these 
he regards as Atman, who knows thus. Thus en s 

the Upanishad. ^ 

Oom^'PTom which] from which Atman, uncon - 
>ti^d, above defined, the one bliss without a second, 
Words] names denoting conditioned objects, such as 
dravya (material), but used by speakers for denoting 
even Brahman unconditioned and without a ^ 

because it is also an existing thing like the rest. Not 
having reached ] without making clear. Return] lose 
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their ability. Mind] belief, knowledge. That too attemptg 
to elucidate what is beyond the senses and which name 
attempts to explain, WherQ there is knowledge there 
speech goes. Therefore, speech and mind, name and 
perception always go together. Therefore he who 
(i realises in the manner aforesaid that highest bliss of 
[Bmhman from which all words used by speakers for 
the elucidation of Brahman return together with the 
mind capable of elucidating everything ; becausej it is 
beyond perception, unnamable, invisible and unquali- 
■fied — that highest bliss o-f Brahman which is the Atman 
|of the Srotriya, sinless, not afflicted by desires and 
Ifree from all desires, which is free from the relation of 
|•enjoyment and enjoyer, and which is natural, eternal 
I and invisible — is not afraid of anything ; for, there is 

|no cawse ; for, there is nothing other than that knower 

^ ,*1**"'* 

I whom he should fear. It has been said that when one 
Ifrom ignorance finds the smallest difference, then 
there is fear for one. It is appropriate that in the 
case of the knower , he is not afraid of anything owing 
to the destruction of the cause of fear created by 
ignorance, like that of the second moon seen by the 
diseased eye. The manfw is quoted in respect of the 
^ becahse mind is a help to the knowledge o f 

Regard in g that as Brahman and to praise 
t, the existence of fear alone was denied by the text 









'"i-v; .'f. 


:n r, 

WITH SRI SANKAr/s COMMENTARY. 201 

never fears.” But here in respect of t]^ one 
AfMm, the existence of the very^ causel<w fear; iri'*! 

is not afraid , of any-- 

^ thing. But is there not cause of fear— omis- ■ 
sion to do wliafc is good and coimnission of . ain ? 

Not so ; how is explained. Him] who knows this ^7^ 

in the manner aforesaid. Ha and vdva are particles 
•expressing certainty. Tapati] grieves or afflicts. How is | 
it that the omission to do what is good and the commis-* | 
S*^^^sion of sin do not afflict ? When the time of death is | 
near, one repents ‘ why have I not done what is good.’ | 
Similarly, one thinks ‘Why have I committed 
actions forbidden ’ and is grieved from fear of miseries 
■such as being thrown into Hell. But these — omis- 
sion to do what is good and commission of sin 
— do not afflict this man, as they do the ignor- 
ant. Rut why do they not afflict the knower ? 

It is thus explmned. He who knows thus regardsi 
these, gooT and bad — causes of grief — as the Pararndt-] 
and with this thought delights , i.e., strengthen^ 
the Aiman. Both these] virtue and vice. Jfi] because. 

This knower strengthens by j^^gardingl 

virtue and vice as Atman a nd l)v stripping them of them 
by th e na ture of hij. JIHIL Aiman\ 

In the case of him who knows Brahman^ the one bliss 
without a second above defined, virtue regrardejL. 


^^§'^Wr7r^ ^Jf^^fTrtT 





^^'yikpniTk^ ^ 


^’z/w; . „ 




by him as his Atman, become powerless, do not 
afflict; him and 3o hot become productive of subsequent ^ 
ifiirtlis. Thus has been explained in this chapter the 
topanishad of the knowledge of Brahman, i.e,, a s ecre t 
j yigher than ajil knowle dge has been explained. The 
highest consummation lies here. 


1 ^ I I %3r- 

I 5Trf%: ^np^: ^rf^cr: i). 
II 

May it (the knowledge of Brahmari) protect us both,. 
May it make us both enjoy. May we together acquire 
the capacity for knowledge. May our study be brilliant.. 
May we not hate each other. 

Om Peace, Peace, Peace, Ifarih Om., 

^ ,0 

Here ends the Ninth Chapter. 

0 

Thus ends the Brahmammda valli, 

0 



®1)C Bl)riQu 0aUi. 

0 

^k' I I m tr I W ' 

I 5fFrto^ HT I ^n^-' 

^if^: 11 

Ilmih Om. May it (the knowledge of Brahmmr)- 
protect ns both. May it make ns both enjoy . May we 
together acquire the capacity for knowledge. May onr 
study be brilliant. May we not hate each other.. 
Om Peace, Peace, Peace. 

CHAPTER I. 

0 

fo3 ^ I ^ I Wi ir 

\ I 

5R^T SfRl'^Tcf I cf I ^ 

’1)9' ^r?i% I ^ sTMTf^ 5ri5n% 1 qcWc^w'^:^ 1 

I I ^ ms^ I ^ crq^^ U 

■^ h ^ Jiarih Om. Bhrigv, Va/rma’s son, approached his father 
Fawittsaying, “ Oh Keverend sir, teach me Brahman." 
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He (Varma) said this to him (Jihrigii). “ Food, Prami^ 
the eye, the ear, the mind and the speech (are 
Brahma?)) P He said to him That from which these 
beings are born, That by which, being born, these 
Vbeings live-— That which they go to and enter into — 
jknow That; That is BrahmanP He performed a 
jpenance. And having done that, — 

Com , — We have seen in the Ananclm^alli that*!? 
since the B?'ali?na)i who is Truth, Knowledge and 
Infinity, having created Akasa etc., ending with things 
made of food is being perceived as if it had distinctions, 
mail ought to know ‘‘I am one with that joy invisible 
which is unlike everything else because, entrance intp 
it means knowi ng thu s ; and that to him who knows this, 
virtue and vice do not become the cause of future birth. 

And the method of knowingJ5m/mfa?t we have dealt with. 1 1 
Hereafter, he goes on, in order to speak of the penance H 0^ 
,^->0 w means of obtaining Brahman and of the 

worship relating to food etc. T he stor y that it was 


f 


‘related by the fatlier to his dear son is to praise know- 
l edg e. Th e particle va i is to remind that it is well 
known. We are reminded that the name Bhrigu is well 
known. is Fanma’s offspring. He being desirous 

of kriowing Brahman, approached his father Varnna 
with the hymn ** Teach me Brahman^ 0\\ Keverend 
-sir.” And he the father, spoke thus to his son, who 
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thus appi’oached him according to the Sdsiras. “ Food, 
Prtlna, eye, ear, mind, speech.” Food, is body. Frdna is-i 
the consumer; the helps to Perception are e}’e, ear, mind,{ 
speech. These are said to be aids to the knowledge _,of1 
I Brahman. Xfiter mentioning these, food etc., which are as 
the gate-way to Brahman, he goes on to give him a 
description oiBrcihman. Wha t is i t ? From whom a,re 
born all the living things"" from Brahma to a worm, 
by whom, being bom, these living things a^^^ 
sustained, grow ; in whom these beings enter at the 
time of their destruction and with whom they be- 
come one; from whom these things do not swerve either 




f 



at their birth or existence or death. That is the descrip-| 
tion of Brahman. ^ That Brahman, desire to know well. 
The meaning is ‘know the Brahman' who is thus 
defined through food etc. Another 8ruti also says r 
“ Those who know the Prana of Prwna, the eye of the’’ 
eye, the ear of the ear, the food of food, and the mind'’ 
of the mind, have realised Brahman, ^cient a,nd first.”* 
He shows that these are the gate-ways to the knowledge 
of Brahman. That Bhrigu having heard from his father 
the gate-w'ays to the knowledge of Brahman and the- 
description, began to perform Jgenance which is the 
means to the knowledge of Brahman. How is it that 
Bhrigu understood that penance was an aid, though 
penance was not inculcated; because the instruction 
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was incomplete. To the realisation of the Annamaifa 
Brahman etc., the path and the definition had been 
stated in the text * From whom these beings etc.’ That 
is certainly incomplete because the true Brahman had 
not yet been pointed out. Otherwise, Brahman in its 
true nature should have been explained to the son 
‘desirous of knowing it, in the form ‘ Brahman is of this 
nature.’ But he did not so explain. What then did 
he? His explanation was incomplete. It is therefore 
inferred that the father required also another aid to 
the knowledge of Brahman and the resorting to pen- 
ance is because it is the pre-eminent aid of all ; for it is 
well known in the world that of all aids to the attain- 


75D 


T ^nt of eternal objects, pen%nce is the most excellent 
aid. Theveiore, Bkrigu res^-tid to penance as being the 
means to' the knowledge of Brahman, though his father 
I'did not say anything about penance. And that pen- 
I ance is the tranquillity of the external and the internal 
f senses because that is the path to the attainment of 
'^Brahmcm, The greatest penance is the concentration 
|of the mind and the senses ; from the Smriti That is 
|.a greater virtue than all the other virtues.” And he 
Jaaving performed penance, — ^ 


13 ) 




Here ends the First Chapter. 


/ 
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CHAPTER II. 


^ \ 31^ I 31^ f 

I ’TJT53 ST^jot togq^I^rK | 3T5qnf TIW 

fT I ^"7^ I ^r ^Iit% J ^qi- 

^ II 

He knew that food was Brahman ; for, it is from food 
that all these beings are prodaced; and being produced 
from it they live by it ; they go towards food and 
become one with it. Having known that, he again 
approached his father Varunay saying “ Oh Reverend 
one, teach me BrahmanP He {Varima) told him 

Desire to know Brahman by penance. Penance is 
Brahman'^ lie performed penance and having per- 
formed penance, — 

(7om. — He came to know that food was Brahman, 
‘because it had the distinctive marks set forth. How ? 
Por, from food are produced all these beings ; by it they 
•live j they go to food and become one with it. Tho 
gist is that it is right that food should be Brahman. 
I After performing penance and knowing that food is 
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Brahman, hecsLUSB it satisfied the definition of Brahman.. 
he again approached his father Varma, being beset 
with doubt. “ Oh Reverend one teach me Brahman'"' 
What the cause of the doubt is, is mentioned.^ Advising 
penance again and again, instead of shovvingthe origin of / 
food, is to clearly indicate that pensmce is t ^est pieans. 

/ |t So long the description of Brahman does not become* 

: unsurpassed, and the desire to know does not cease, so 
I long is penance the only means. The meaning is bj" 
ipenance alone try to know Bralman-^^ The rest is clear.. 

f • \ 0 

Here ends the Second Chapter. 

0 





CHAPTER 111. 

m I ^n% 

<inJT% I IlFf^T ^I?rTT%' I 5fFt 5FI^«Tf^'3T^'^- 

m I ciflinsr \ te^qn^TK i ^rETifl 

^1% I I m %%ie^q i w 

?iqTs?R^ j ^ ^fq^^qqi | 

He knew that Pram was Brahman ; for, it is from 
Prana that all these living beings are produced ; and 
being produced from it, they live by it ; they go 
towards Praiia, and become one . wiU.i it. Having known 
that, he again approached his father yaruna., saying 
“ Oh Eeverend one, teach me BrahncCn.” He (^Varunay 
told him “ Desire to know Brahman by penance. 
Penance is Brahman.” He performed penance and 
having performed penance, — 

0 

Here ends the Third Chapter. 
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CHAPTER IV. 


I JR# Ir^r ' / / 

I JRR I *T^: 

m \ I 3#^ W I ar#^ jr# 'i5 -> 

,^I% I ^ I I 

■?r ^qiSclR^ I ^ || 

He kiiew that mind was Brahman; for, it is from mind 
that all these living beings are produced; and being 
produced from it, they live by it ; they go towards mind 
and become one with it. Having known that, he approach- 
ed his father Fanma, saying “Oh venerable one, teach 
me Brahman.'" He (Varuna) told him “ Desire to know 
Brahman by penance. Penance is Brahman. He 
performed penance and having performed penance, 


Here ends the Fourth Chapter. 



CHAPTER V. 

Q. 

^§TI?r I iTcTTl^ 

0\ 

snq% I %R5T ^raif% I i%fr?T 

=^1% I I 2?rR TO 1 STsfrfl :jT- 

TT^T mf^ I ^ '*'^tRr=^ I ^ i%%Rr^w i ^ 

5[fn%| ^ ^qTsg[’R5T j ^r ^q?TO i 

He knew that knowledge was Brahman i for, it is by 
knowledge that all these living beings are produced; 
and being produced from it, they live by it; they go 
towards mind and become one with it. Having known 
that, he approached his father Varuna saying ^‘Oh 
venerable one, teach me Brahman He (F^nma) told 
him “ Desire to know Brahman by penance. Penance 
is Brahman?^ He performed penance, and having per- 
formed penance, — 

0 

Here ends the Fifth Chapter. ^ 
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CHAPTER VI. 

0 

5nq% 1 3TR;^?r c^R#r ^r#?[ 1 

j ^'5t[ ttpHT siT^ofl I tr^ sqTTF5lI%TS- '" 

5ir%I%gt% I 3T=5T5rT5M^T [ T[?F^r "’ 

^T% qwi^=i%?r 1 II 



He knew that bliwss was Bo^ahman, For, from bliss 
all these beings are produced ; by bliss, do these beings* 
live. They go to bliss and become one with it. This 
is the knowledge learnt by Bhrign and taught by 
Varuiia. This ends in that excellent cavity of the 
heart. He w^ho knows thus becomes one with Brahman, 
He becomes the possessor of food and the eater of it. 
He becomes great in progeny, cattle and the splen- 
dour of Brdhmmhood, He becomes great in renown. 

Oom . — Thus Blmgu with his Atman purified and not "/ 
finding all the marks in Frana etc., slowly penetrated 
deeper and deeper, till with the aid of penance 
alone, he learnt the innermost Ananda to be Brahmm. 
TheLmeaniug of^the chapter is that one who desires to 
know Brahman sh ould perf orm that penance which 
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consists in the control of the external and the internal 
senses. 

The Sruti here turning from the story, explains 
in its own words the purport inculcated by the story. 
This knowledge was acquired by Bkrigu and was 
imparted by Tanwia. This knowledge ends in thatex--j| 
cellent cavity of the h^eayt in that supi‘eme_bliss whichy 
has no second and i t bega n in the soul of food. Any || 
/' one else who in the same manner gradually penetrates 
■within, by means of penance and knows ^(.■na/ndd to be 
BraJmm becomes Jxedjnth^.l5ra/i«iqw o_f _.^^^ be- 

comes Bralmm himself, being firm in this knowdedge. ! 

’ Til® visible fruit of that knowledge is also mentioned, j 
He becomes posbssed of plenty of food. It is no credit j 
to knowledge, if he merely possesses food. Thus he also 
becomes the eater of food, that is, he is possessed of a 
good appetite. He becomefi .gc.eat. He explains great 
,in what. In progeny, that is, sons etc., in cattle i.e., 
sheep, horses etc., and in that splendour oi Brahminhood» 
that s plendour which is the r esi^_t_flf..6 almness, tra n- 
cjuillitjj_' knov^dge, etc. He also becomes great in 
fame which is the result of good conduct. 

Here ends the Sixth Chapter. 


CHAPTER VII. 


I I SMI I ' 

I HM ^rCit 1 JT- ■: a 

rafsa: I Jira^ki^i I ^ ^ -r ;-^ 

i^rl^ ^ Rwrasra t 9T5i^5T5n$r i iiiP’fr^f^’ 

wn 1 ^rii^rar I 

Do not bla spheme food . 

food. The body is the eater of food. The body is fixed 
in Prana. Prana is fixed in the body. This food is fixed 
in food. He, who knows that food is fixed in food, be- 
comes one with Brahman, He becomes possessed of 
food and he becomes the eater of food. He becomes great 
in progeny, in cattle and in the splendour of Brahmir-^- 
hood. He becomes great in fame. 

Com.— Moreover, food ough t not to be censgjgd, even 7^0 
as a preceptor (ought not to be censured) ; because, 
Brahman was obtained only through the gate-way 
of food. That dutf^ is enjoined upon the knower of 
I Brahman. T he teaching of hhj£ > 

land the praise of food is because of its being the means 
lof knowing Brahman. Prana is food ’’ because Prdnw 
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is within the body and because that .which is within 
another is said to be the food of that other. 

And in the body is fixed the Prana. Therefore, is> 
Prana food, and body the eater of food. Similarly, the 
body is food and Prana is the eater of food. Why is 
the body fixed in Prana ? Because, the existence of the 
body is dependent upon it. Therefore, both these, the 
body and Prana, are food and food-eater. Since each 
is based upon the other, therefore each is food ; since 
each is the support of the other, each is food-eater.. 
Therefore, the body and PrSuna are both food and food- 
eater. He wlxo hnows that this food is fixed in food 
stands for ever as food and food-eater. Moreover “ He 
becomes possessed of food and becomes the eater of food”’ 
etc., as before. 

0 

Here ends the Seventh Chapter. 
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CHAPTER VIII. 

31^ ^ I I ^qT qr mm i 

T^=qi^ 1 sTcesqrf^: qT%%q^ 1 ^qrraKqTq: qrafkii: I 

jff^Tgq^ I m q?: qi%- ■ 

T%ST% 1 3T=HqTq^id^^i% I qi^fe- 

1 H^P^rsqr i 

Do not reject food. That is duty. Water is food. 
Light is the food-eater. Light is fixed in water. 
Water is fixed in Light. This food is fixed in food. 

He who knows that this food is fixed in food stands 
for ever. He becomes the possessor of food and the 
eater of food. He becomes great in progeny, in cattle 
and in the splendour of Brdhminhoocl. He becomes 
great in fame. 

Qom . — Do not reject food. That is duty. As before, '' 
this is said in praise of it. Thus food not rejected 
from good or bad motives becomes respected. As ex- 
plained, the subsequent texts ‘water is food’ etc., 
should be understood. 

0 

Here ends the Eighth Chapter. 

Q 





CHAPTER IX. 


I I irM m I 
^TS5n3[; 1 stram^; l ^rFsrtr ijM r#- 

1 5iT%Ts^ I ^ ^ 

%?: 3#i^RT 1 3T5f^5n^ \ ’?- 

1 || 

Accnraulate food. That is duty. The earth is food. 
Ajidsa is food-eater. In the earth is fixed Akdsa» In 
^kdscc is fixed the earth. This food is fixed in food. He 
who knows that this food is fixed in food stays for ever. 
He heconies the possessor of food and the eater of food* 
He‘ becomes s^reat in progeny, in cattle and in the 
splendour of Brahminhood. He becomes great in fame. 

Com.— The accumulation of food is the duty of one 
"who worships water and light and food and food-eater. 
O' 

Here ends the Plinth Chapter. 


CHAPTER X. 


^ ^Hfqr qTRJIIfi: I m'^\ 3T^FiW=^^% I 
%= 5 r I Ksrms^frr st^ I 3 T<^^rs- 

^ I ^=cI%S^rTT ^ I q I %rr 
# qn% 1 mm gi% HMrqHqr: i i^qqi: 1 111%- ' ' 
,1^ qi^qi: I Tt 3 %R:r% qr^ | mq’fr: ^rw: j 
'ICi: I ^lrKr% fsV I q^r^ifq rq^r% 1 q?r |t% q^q 1 ■ 
5 qiT%ip% ^m% I |?qq# 1 

q^fqgcqqigtq 1 qragiqpHqi^ | q-qf |cqqw1:q 1 JJ2> 
i ggrtfig I qRqpTrqTq | 

qr^q I qiq==qs^ ^rwr: 1 qF:li? 5 qwTq | qirqpqqi^ 1 

ti?:irq; qfw^ 1 q^q ^q% isq^; ^fqqr: i. 

qrl: qsf^rqi ^icioiir: |“^ q^aiq q# \ q^T^nqif^cq 1 
qqj; I ?r q qqfqq; | 37^111511^?^ | q;^ 5 [qq;iicftR- ^ ry 
qq^fqpq I qq qr'qqqqfcqpfqqiqsFq 1 qq Tj^qqjUcqj-" T' 
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I l%fFfri^cffl?RTO^Tq' \ 
fncT|T?RW5fi*q' 1 |JTi^2fiF=fiIHT=5|T \ ^^- 

’ I I 3Tf ^ 

^ 1 3T^%1 qspTSIT wv 

^ I I % m ^t%. ^ 

HT^^TT: | ^ M ^q?lTT«T^T5[T'^q^ I 

O ^cpTf 3qT^r. I ?T I fcqqmci: H 

^icfoi^ I ^ ^r 1 1 ^3r- 

^ ?TT=!^ra’H^ HT Rfl’^l'fl II ^T ^TT%; 5I1F^: ?rr- 

so 

11 %k'. ^ni. 11 

Do not deny residence to anybody. This is duty. Let 
one therefore acquire much food by any means whatso- 
ever. They say ‘ food is I'eady.’ If this food is given first, 
food is given to the giver first. If this food is given in 
the middle, food is given to the giver in the middle. . 
If this food is given last, food is given to the giver last. 
He who thus knows will obtain reward as mentioned. 
gra/m aa. resides, iq jpeeph . as^ preserver ; as acquirer | 
and preserver in Frdna and Aji&na ; as Karma in the -j 
hands ; as gait in the feet ; as the discharge in the amts. 
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Thus the meditations in respect of man. Next in respect 
of Gods, as satisfaction in rain, as strength in lightning, 
as fame in cattle, as light in stars, as offspring, immor- 
tality and joy in the organ of generation, as all in the 
AMsa, Let one worship that as support. One gets sup- 
port. Let one worship that as Mdhas; one becomes gi'eat. 
Let one worship it as mind ; one becomes thoughtful. 
Let one worship that as namds; one’s desires bend. 
Let one worship that as Brahman ; he realises Brahman. 
Let one worship that as Brahman's place of destruction ; 
one’s enen7ies and rivals perish. His brother’s sons 
unfriendly also perish. He who is in the Purifshd and 
he who is in the sun, he is one. He who knows thus 
leaving this world approaches this Atmfm made of 
food, approaches this Atman made of Brdna. 
approaches this Atman made of mind, approaches this 
Atman made of knowledge, approaches this Atman 
■of bliss, travels these worlds eating what he likes 
and assuming what forms he likes sits singing this 
Samian * Oh ! Oh ! Oh ! I am food, I am food, I am food. 
[I am the eater of food, I am the eater of food, I .am the 
eater of food. I am the author of the Sloha, I am the 
f author of the Slohi, I am the author of the Sloha. 
j i am the^fe Before the Gods, I was 

immortal. Who gives me, preserves me thus, I am 
food, eating the eater of food. I have conquered all 
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this world. I am luminous like the sun.” Whosoever- 
thus knows. This is the Upanisbad. 

Com. — So the worshipper of the earth and j(Msw 
should nob refuse residence to any one, that is, should 
not turn out any one who comes to live with him. 
When residence has been given, food also ought neces- 
sarily to be given. Therefore, by some means or other, 
man should obtain much food, that is should store up- 
food. Since the wise men who have food say to the hun- 
gry comer ‘ Food is ready. for you’ but do not say nay^ 
therefore also — this ought to be taken with the previous 
sentence — food ought to be stored up. Further, the 
greatness of the gift of food is men^tipiied. For how 
> long he gives food, for so long does food fall to his^ 

/ share. He explains how it is. When one gives food 
in his youth or in the best mode, t.e., with great res- 
pect to the guest who seeks food, what results to 
him is explained. Food is served him in his youth ^ 
or in the best mode as he gave. Similarly,, if he- 
gives food in the middle of his life or with mid- 
dling courtesy he gets food in the same. If he' 5 
gives food in his old age with scant courtesy, i,e., { 
with disrespect, he gets food in his old age or j 
with scant courtesy. He who knows this, that 
is, the greatness of food as above set forth, obtains 
if I the merit of the gift of food as abovementioned. Now^ 
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the nioclo of worshipping Brahman is mentioned. As 
Kshemri in the tonguej Ks/z-ma means the protection 
of that which has been obtained. B7*ahman ought to be 
meditated upon as being Kshema in the tongue. Yoga- 
l'sliema,’'\Yoga is the acquisition of that which had not been 
acquired. Thgiigh Yog a and Kshema exist while Pmna 
and exist, still they, are not the effect of Frmi i and 

Apdu'i. What then are they ? The}’ are due to Brahman, 
Therefore, Brahman should be meditated upon as being 
fixed in Frdiin and Apana in the formi of Yoga and 
li'skema. Thus, in the other subsequeiit cases too, it i^ 
Brahmanwho is meditated upot\ in the appropriate shape. 
Since Ka'nna is accomplished by B^^ahman, Brakmcvn, 
should be meditated upon as being Karma, in the hands ; 
as being motion in the legs ; as being discharge at the 
anus. These are the liuman^ Sarndjndh, that is, the 
knowledge or wisdom or meditation relating to the 
body. Then is mentioned meditation relating to the 
Devas. As pleasure in rain] since rain is the 
source of pleasure through food etc., Brahman 
should .be contemplated as being pleasure in rain: 
Sirnilarly, in the others, it is Brahman who is to be 
meditated upon in the different shapes. Similarly, 
""In the shape of strength in lightning; in the shape 
of fame in cattle ; in the shape of light in the stars'*. 
Procreation, immortality (immortality is obtained 
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upon 

itself. 


by the discharge of debts by the son) and J0\-, all 
these result from the organ of generation. The BraTtmm^ f 
should be worshipped as being fixed in the or^^an of 
generation in this shape. Everything is fixed in Ah'asa ; 
so whatever is ia AMscl that ought to be medi rated 
as Br«/i 7 ?ian itself. And that i is B^xihmcm 

Therefore, it ought to be worshipped as the sup- 
port of all. By the meditation of the quality of strength, 
man becomes strong. Similarly, also as to those 
previously named. It will be seen that whichever 
fruit is at tlie disposal of Brahman, . that is Brahman 
hintself. Also from that other text, ‘In whichever^ 
form he meditates upon him, that form he 
becomes/ Meditate upon it as malias that is, as 
possessing the quality of greatness; you become 
great. Meditate upon it as onanas^ that is, as thinking ; 
you become capable of thinking. Meditate upon it as 
that is, as possessed of the quality of bending. 
To such worshipper, the desires, that is, the objects of 
desire become submissive.. Meditate upon it as Brak- 
man, that is, as growing, you become possessed of its 
quality. Meditate upon it as the place of destruction of 
Brahmam. Farimam is that in which are destroyed the 
fivedemte, lightning, rain, the moon, the sun and fire. 
Therefore the wind is the place of destruction as it is well- 
known from a-nother text of theS'?utfi. And this wind is not 
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difierent from Akdsa therefore, Akdsa is the place of 
destruction of Brahman. Meditate upon this ilirrEm, 
which is one with the wind, as being the place of 
destruction of Bra/imm. Those adversaries hating him 
who know thus — since adversaries may not hate, they 
are qualified by haimcj arlversa/rm — the rivals hating 
him lose their life. Moreover, even those adver- 
saries who do not hate him, even they lose 
their life.|We have said beginning with ‘ Frdm> is food- *77^1 
The body is the food-eater ’ that the creations ending 
with Akdsa are food and food-eaters. Have we not 
said that with each consideration, it becomes manifest 
that this worldly existence with the destruction of the 
eater and food, is only in relation to phenomena but 
not to noumena. But on the Atman^ it is superposed 
lonly by delusion. It ought not to be said that Atman 
/is" the creation of Brahman and that therefore worldly 
‘ jaxistence is properly predicated of Atmwn. No ; because^ 

; we hear of the entrance only of that which is not 
subject to samsdra. ‘Having created it, he entered 
it himself] we hear only of the entrance into the 
creations, of the Pammdiman which is the origin 
of Akma,. etc., and which is not subject to mmmnt;. 
Therefore, ^he individual soul which has entered 
into the created beings is the PammafmaH free from 
mnf^dra. Also, from the propriety of the same doer 
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he entered it him- 
is pt'oper, only if 


in both ‘Having created it, 
self. ’ The termination Idva 
there is the same doer for the acts of creation and 
entrance. It ca^ot be said that^ having; entered, i f 
it tnight have become something else; because (actual). | ; 
^i^trance has been '/Mr 

' ineanitig. Nor cnn it be said that because of tb^;i 
ai^ial text ‘With this /jw,’ it enters with a different 
quality. Because, it has been said to be the same. 

‘ Thou art that.’ Nor can it be said that it is only for 
lone who has become different that the power to remove 
ithat difference is required; because, they are mentioned 
*‘ in the same predicament. * That^jg tm t h. Tie ^Jitmm. 

Thou art that.’ It cannot be said that the subjection of the 
(Samsdro is visible ; because, thej^wer can 
never be known. We cannot say that A.tman is 
knowTi as subject to Sdms&ra ; because, since the 
qualities, , not being distinguished from the qualified, can- 
not be objects. Such as heat and light cannot be heat- 
,ya-^ and lighted.. If it be urged that from sight of fear 
•etc., it is inferred that it is miserable etc., it is unsound ; 
because fear etc., and sorrow are kno^^blft, and there- 
fore cagaot be the gnalitieg of the knower. B shou ld| 

n^rbe saidthatit is opposed to the systems of Logioj 
and KanaM, because they might be deluded ai| 

Siey have no authority and are opposed to the Vedas.H 

1 ' 
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According to the Veda and according to reason, Atman 
has clearly no worldly existence. Also because of its 
unity. How it is one is explained. 

* He who is in the Funisha and He who is in the 

sun. They both are one’ etc., as before. Having 

entered the soul of bliss step by step through the soul of 
food etc,, he sits singing this song. The meaning of the 
Bjih ‘ Brahman is Truth, Knowledge etc,’ has been 
given in full. But we have not set forth at length the 
meaning of the Bilv w^hich mentions the result ‘ He 
enjoys all desires together with the wise Brahman ’ 
— in the Anamlavalli which expands the meaning of 
* Brahman is Truth etc.’ The following is now begun 
in order to show what they are, of what nature those 

desires are and how again he enjoys them with 

Brahman, Then in the story of the father and son 
which was supplemental to the previous chapter on 
knowledge, it was said that penance was the 
means to the knowledge of Brahman, We have also 
mentioned the application of the creations beginning 
with IVdMaadending with A,kasa as food and food-eater. 
We have also mentioned the methods of meditations 
relating to Brahman, It has already been shown that all 
these desires which are generally attainable with the help 
of several means relate to the various created objects 
such as etc. When there is unity how can there 
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be a desire and one who desires ; for, then all distinctions 
migrate, merge into the Atman. It is explained how one 
who knows this becomes Brahman and enjovs all his 
desires at the same time. Because, he becomes the ' 
Atma/nof He sa3^s. How he becomes of al| 

is explained. By the knowledge of the identity of th^ 
Atman in the Paruska and the Atman in the sun, he drops 
all distinctions of superiority and inferiority and having 
passed through the sheaths born of ignorance 
beginning from that made of food and ending with that 
of Ananda becomes Brahman who is Truth, Knowledge 
and Infinity, who has the qualities of invisibility etc.» 
who is self-created, whojis joy, unborn and immortal, who 
is fearless, who is the one without a second and who is the 
goal. And becoming this — this should be taken with the ■ 
distant clause —he wanders through these worlds 
etc. How does he wander? Kdmdn ni, ie., eating at his 
pleasure. Kdmnrupi, le., assuming a,ny shape at will. 
Wandering, ia., enjoying as Atman all these worlds, 
being all Then? He sits singing this song, Brahman i 
himself is Sdman ; because, it is Sama, i.e., equal. He 
stands loudly proclaiming, for the benefit of the world, 
the unity of Atman, singing of that which is one with 
all, of that supreme contentment which is the fruit 
of his knowledge. How does he sing ? Eaaau which 
is used in the sense of the particle dko, in order to 
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indicate extreme wonder. What that wonder is, is^ 
explained. The one Atmm without a second, though 
simple, i.e., myself, is food and is the food- eater. 

I am also the Sloha-hrit Slolm is the union of food 
and food-eater. I am the maker of that union ; that 
is, I am he who is conscious ; I am the combiner 
of all food intended for the benefit of the eater and 
diverse in nature by reason of its being intended for 
others’ benefit. 

The three-fold repetition is to indicate wonder. I am] 
shall become, Fraiwma^oh^ first born. Of the true] of the- . 
existing world shapen and shapeless. Before the Gods,. 
I was the midst of immortality ; that is, thie immortal- 
ity of living beings lies in me. He, who gives me (food) 
to those who want food, protects him thus without loss.. 
But who, without giving me in time to those who ask 
for me, eats food, I eat him, so eating food. Here, he 
says. If this be so, I am afraid of emancipation which 
is becoming the Atman of all. Let me be Samsdra, Be- 
cause, even if liberated I shall, becoming food, be eaten. 
Do hot thus fear food ; because, all eating at pleasure 
f is mere matter of talk. But the knower transcends 
all this matter of talk. This distinction between food 
and eater created by ignorance becomes one with 
Brahman by knowledge. To him, there is certainly no 
second other than himself which he should fear. 
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Therefore, one should not be afraid of emancipation. If 
this be so why should he say ‘I am food. I am eater.’ This 
talk of food and eater in the nature of an effect is mere 
matter of talk and is not a real existing thing. Even , 
this, of which Bmhman is the cause, is thought not to ex- ' 
ist without Bmhmtm and for the purpose of praising the ^ 
becoming one with Brahman which is the effect of the 
knowledge of Brahman, it is said ‘ I am food. I am food 
etc.’ Therefore, there is in the case of him who has be-| 
come Brahman by destruction of ignorance, not even the | 
suspicion of faults created by ignorance such as fear etc. I 
I pervade all the world (blmvanam) so called because it is 
to be resorted to by all beings from Brahma downwards ; 
or because, all beings are boru there. I am brilliant 
like the sun. The word na expresses similitude ; that is, 
my light is at once splendid like the sun’s. Thus the 
knowledge of the Paramdtman is explained in these 
two vallis. He who thus acquires this knowledge. 
Brahman as explained, having control over the : | 
external and the internal senses, being free from | 
desire, content and self-composed, and performing great I 
tafas obtains the fruit above described. 

0 

Here ends the Tenth Chapter. 
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May it (the knowledge of Brahman) protect ns both. 
May it make us both enjoy. May we together acquire 
the capacity for knowledge. May our study be brilliant. 
May we not hate each other, 

, . Om Peace, Peace, Peace. Earih Om. 

; 0 ■ 

Thus ends the Bhrigu Valli. 

0 

Here ends the Taittiriya Upanishad. , ^ 
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